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About the Book 

The beginner student of Vedanta is likely to see 
a contradiction when on the one hand the 
Upanishads teach Brahman or the Real Atman, the 
One Absolute Reality without a second, on the other 
his own experience and knowledge is that of a 
universe of manifoldness and variety, 

In these Essays, the revered Swamiji helps the 
student to understand the teaching of the 
Upanishads correctly, by stressing on the saying of 
the knowers of the traditional method £ That which is 
devoid of all multiplicity, is explained by means of 
(deliberate) superimposition and rescission’ and on 
the doctrine of the distinction of the empirical view 
and the vedantic view. Thus the earnest student 
would be able to see how Vedantins who seriously 
hold on to the Upanishadic teaching of Advaitic 
Brahman can talk in the same breath of aridya and 
maya , cause and effect, God and creatures ; states of 
consciousness and pure consciousness and such other 
distinctions which can apply only to a pluralistic 
Universe. 

That our author is firmly rooted in the tradition 
of the past Masters like Gaudapada and Shankara is 
obvious from the fact that the Essays are more like a 
garland of beautiful flowers with numerous and apt 
quotations from their works as well as the 
Upanishads stringed together by a common thread 
of thought. 
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PUBLISHERS' NOTE TO FIRST EDITION 

These essays were originally proposed to be published 
in the 'Adhyatma Prakasha', the Kannada monthly 
journal of the Institution. But on second thoughts, it was 
decided that, in view of the importance of the subject- 
matter, they had better be brought out in a handy book- 
form. 

We hope that the work will be deemed to be a valuable 
introduction to more voluminous productions such as *How 
to Recognize the Method of Vedanta* already published 
in the Karyalaya. 

Holenarsipur 
21-7-1971 


Y. Narasappa 
Chairman, A.P. Karyalaya. 





PUBLISHERS* NOTE TO THE FIRST REPRINT 

The copies of the first edition of 'Essays on Vedanta' 
had been sold out long back and there has been a demand 
from the readers of Vedanta books in English both from 
India and abroad. The book is now reprinted after making 
necessary corrections. 

The students of Vedanta will find it very difficult to 
capture the main teaching of the Upanishads by reading the 
various commentaries on them, as they are too numerous 
and embody conflicting interpretations by the Bhashyakaras 
and their sub-commentators. 

As our author writes in his Indroduction, it is most 
necessary to discover the cardinal doctrine and the distinctive 
technique or the method which governs all the modes of 
approach to reality in the Upanishads. With his deep insight 
in to the Vedantic lore he suggests that the students of 
Vedanta should carefully note the distinction between the 
empirical or the vyavaharic view and the Sastraic or the 
Paramartha view of the Vedanta. He writes in the concluding 
Chapter that the language and style specially devised for 
suggesting the nature of Brahman, which is unobjectificable 
by word or thought, and the negation method called the 
Adhyaropapavada Nyaya must be thoroughly understood, if 
the study of the Upanishads is to yield any tangible or 
beneficial result. 

Needless to say that the present book serves as an 
excellent introduction to the central doctrine of the 
Upanishads and to the One Method of approach uniformly 
employed in all of them in leading the inquirer to the 
intuition of the Absolute Reality which is his very Self. 

The Kaiyalaya intends to reprint its various books as 
and when demand arises, and therefore solicits suggestions 
from the readers. The readers are welcome to visit our 
website www.adhyatmaprakasha.org to learn about the 
activities of the Kaiyalaya. 

Dated 30th July 2008 PUBLISHERS 

Holenarasipur 
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INTRODUCTION 

The Nature of Teaching in the Upanishads 

The Upanishads superficially read, seem to be 
intended to teach something about what they call 
Brahman or Atman, about the universe, and the 
individual soul, but the varied expressions and style of 
exposition employed in them, is so bewildering that one 
is apt to doubt whether they contain any system of 
thought uniformly propounding any definite doctrine 
or whether they adopt any dialectical method leading 
the seeker to the principle they propose to teach. The 
language and style adopted to teach Brahman is 
apparently very confusing. All these works teem with 
various narratives, epigrams, symbolic expressions, 
metaphors and similes, which do not smell of any 
dialectical approach to truth. True, we do meet with 
dialogues conversations and discussions and debates 
sometimes ; but everywhere it appears to be a display of 
dogmatic arguments and analogies. On the other hand, 
we find express statements like 'This knowledge is not 
to be attained (or cannot be confuted by) reasoning' (^Nt 
^ frkn^TT). 'This can be well understood only when 
taught by another' 

Conflicting Interpretations 

The numerous commentaries embodying the 
conflicting interpretations of the several Bhashyakaras 
whose followers are extant to this day, only confirm 
this impression. For any scholar skilled in exegetics 
might bring out any additional system of his own with 
impunity out of these utterances of the ancient sages, if 
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only he could adduce cogent reasons to show that his 
system is consistently built. And no one can rule out 
the legitimacy of the ingress of any system or systems 
in the future, each one of them resting its structure on 
the foundation of consistency and even on some 
individual intuition and experience to be gained 
through spritual discipline. 


Is there a Cardinal Doctrine or a Method, 
adopted in the Upanishads ? 

In these circumstances, it is most necessary to 
discover the unique doctrine and the distinctive 
technique or the method, if there be one at all, which 
governs all the modes of approach to reality in these 
writings. If one could succeed in this attempt, that 
would be the source to provide the critical student of 
Vedanta with a clincher to help him out of this 
apparent maze. 


The Evidence of the Sutra-Bhashya 


Actuated by a curiosity to find out the truth of the 
matter, and prompted by an instinctive feeling that 
there must be some doctrine and some method peculiar 
to all the Upanishads, I began to make a diligent 
search in the Bhashyas of the great Sankara, the earliest 
writer on Vedanta, whose commentaries are available 
even now. As for the doctrine, it did not take a long time 
for me to find it out. For the introduction to his Sutra- 
Bhashya contained this unequivocal statement: 




"In order to destroy this source of (all) evil, one has to attain 
the knowledge of the unity of Atman. To this end, all the Vedantas 
(Upanishads) are begun." 


~R.a+LC-&-'L ^hunithkrc. 
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The meaning of this proposition is crystal-clear : 
all the Upanishads have the uniform purport of 
teaching the doctrine of the One Atman, on attaining 
which knowledge, one’s ignorance is wiped off for good. 
And another statement in the opening of the 
commentary on Vedanta Sutra 1-1-5, makes this equally 
unambiguous remark 

dld<3 u l Wf^dMW«rA u llft II 

"So far it has been concluded that Vedantic texts aim at 
producing the intuition of Brahmatman (the Infinite Self) ; that 
they are syntactically construed as teaching the 'Brahmatman' as 
their one purport, and culminate in Brahman which is without 
any connection with something that has to be done." 

This proposition means that the Upanishads 
serve the sole purpose of teaching the nature of the Self 
as Brahman in contradiction to the individual self, and 
that this knowledge of the Infinite Self, precludes the 
possibility of any duty to be done after its attainment. 
Of course this is to intimate that in Sankara's opinion, 
Upanishadic passages urging a person to do some 
religious work in order to attain some result, have 
nothing to do with texts teaching the nature of the One 
Infinite Atman. This is in consonance with the 
previous statement in the Introduction which says that 
all Upanishads have the^ one purpose of teaching the 
doctrine of the unity of Self. But is this his individual 
opinion or has he any traditional background for his 
view ? Even supposing that he is supported by some 
tradition, how are we to reconcile ourselves to the fact 
that there have sprung up so many other Bhashyas 
each professing to inherit a tradition of its own and 
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claiming to be the only correct interpretation of the 
Upanishads ? 

In the first place, there are Upanishadic texts 
proclaiming the unity of Brahman or Atman in the 
most unmistakable terms : "That which we perceive in 
front is the Immortal Brahman alone : that which is 
behind is Brahman (alone); to the right and to the left, 
is Brahman (alone) ; that which is spread out both 
below and above, is Brahman. All this universe is 
Brahman the best" (Mu. 2-2-11), "And now, (is) the 
instruction concerning Atman itself. Atman alone is 
below, and Atman (alone) above, Atman (alone) 
behind, and Atman (alone) in front; Atman (alone) is to 
the right, and Atman (alone) to the left. All this is 
Atman alone." (Ch.7-25-2). Secondly, one's misgivings 
about the dualists are laid at rest by these two slokas 
from Gaudapada, the traditional grand-preceptor of 
Sankara:- 

"The dualists (who follow the Samkhya or Vai£eshika, 
Buddhists of Jains etc.) firmly cling to their respective systems 
and contradict each other. But this system is not contradicted by 
them. For non-duality is the only Reality while duality is only its 
appearance. For them it is duality alone both ways (i.e. as Reality 
or appearance). Therefore this system is not contradicted by 
them." GK. 3-17, 18. 

As for the texts teaching the creation of 
multiplicity, Sankara himself quotes two traditional 
slokas from Gaudapada 


t/hucJ^L vnfL 


IX 


■'TlRdl’-HTT II 

STTC: Hts«ldKW ^nf£=T II 4T.^T. 3-?'-, 


"As for the creation narrated variously by means of 
illustrations like clay, metal and sparks, it is (only) a device for 
leading (the seeker to the truth of unity); there is no difference in 
whatever way (we look at the matter)." 

[Sankara has adduced this verse in corroboration of his view 
that the effect (universe) is nothing other than the cause 
Brahman, (see SBh. 1-4-14, p.163] 


3®^ <RT 11 ’ft'FT. ?-?3 


"When the individual soul awakes from the beginningless 
illusory dream-sleep, then he realizes his unborn sleepless, 
dreamless, non-dual nature." GK. 1-16. 

[This is adduced to corroborate Sankara's position that the 
states of creation, sustentation and dissolution of the world, are 
all illusory and not real. See SBh. 2-1-9, p. 191.] 

Two more examples may be cited to emphasize 
the fact that, according to Sankara's tradition, the 
Srutis make use of empirical examples of cause and 
effect relation only to repudiate all real causality and 
to establish the Vedic non-dualism, their enunciation 
of brahman as the cause of the birth, sustentation and 
dissolution of the world, being only a deliberate 
imputation of causal nature - a device to convince the 
critical enquirer that everywhere the so-called 
material cause, is the only real entity imagined to 
appear in diverse ways like an actor on the stage 
n^^kiwh jiR^ i SBh. 2-1-18, p. 207) 


(?) 3l«oR$H +KU|4jLI 

+KUIMHI ^Ty|Jj,r<|^|[)<l41 II AT. TT. ?<^. 
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"(Objection:-) Is not Brahman devoid of sound etc., the cause 
of the Universe ? 

(Reply :-) Certainly ; but the effect with sound and other 
characteristics, never exists either before creation or even now 
except in its essential nature as the cause." SBh. 2-1-7, p. 189. 

H«IW ^frt 

SSsqjlII VKV. 

"Therefore it has to be concluded that just as ethers like a 
jar-ether, are non-different from the universal ether, or just as 
mirage-water etc., are non-different from barren soil etc., being of 
the nature of appearing and suddenly disappearing and 
undefinable in their apparent nature, so also this diverse universe 
of things experienced and experiences etc., does not exist apart 
from Brahman. SBh. 2-1-14, p.197. 

References to the Traditional Method 
in the Bhagavadgita 

The above-mentioned citations from the Sutra- 
Bhashya, not only give us an insight into the main 
doctrine stressed in all the Upanishads, but also 
disclose the method of approach adopted in those 
writings to teach the Absolute (Brahmatman). For 
while the Absolute is strictly without a second, we see 
here the deliberate superimposition of causal nature to 
Brahman, as a device to teach unity, and the 
abrogation of this property of being a cause by 
effectively negating the existence of the effect apart 
from its material cause. As Sankara contends in his 
Bhashya (on 2-1-14, p. 196) : sfijjvfr 3TTFTcT: I 

^ 

if "This is an illustration used to teach the 
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nature of Brahman. From the expression 
Vacarambhanam' (made up of words) used here, we 
have to infer that in the case of what is illustrated also, 
the non-existence of all effects apart from Brahman (is 
meant)." Can it not be surmised from all this that 
Sankara is referring here to a traditional method 
common to all the Upanishads making use of this 
device of deliberate imputation of certain properties to 
the Absolute just to reveal its real nature, the 
imputation being subsequently negated when that 
purpose has been achieved ? 

References to this method are actually to be found 
in the Acarya's Glta-Bhashya, to justify this hypothesis. 
There also, Sankara discloses his anxiety to defend his 
view on the strength of the traditional method. For 
example, in the course of criticizing the view of certain 
thinkers who are of the view that it is impossible for the 
mind to grasp the Atman, as He is formless, and that 
therefore permanent stay in Right knowledge is 
impossible of attainment, that teacher says : 

3*rq^- 

JWIT 

||' jft. ?<SA0, qr. q«s?. 

“True, it is so for those who have had no access to the 
traditional teaching handed down by the Gurus (the master 
teachers), for those who have not studied the Vedantas, whose 
mind is completely attached to the external objects of sense, and 
who have not taken the trouble to understand the nature of the 
valid means of knowledge. But for those who are of the opposite 
nature, it is altogether impossible to conceive the real existence of 
duality of the nature of subject and object; for they see nothing 
other than the Consciousness of Atman." GBh. 18-50, p. 281. 
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And he concludes, 

"Therefore cognition is quite well-known, and the cognizer 
also is quite well-known. Therefore no effort is necessary for the 
attainment of knowledge ; effort is necessary only to remove the 
idea of the self touching the not-self. Therefore perfect stay in 
Knowledge, is quite possible of attainment." GBh. 18-50, p. 281. 

It is evident that Sankara is referring to the 
traditional way of teaching Atman by removing what is 
not the property of the Self This he affirms in so many 
words elsewhere 

^ rSlfTcn%m^T II *ft. ^ 6 , m. ? V 

"As for the Sastra, the ultimate means of knowledge, it 
attains the nature of being a valid means of knowledge by 
removing what is not the property of that Atman, and not by 
directly reminding the nature of something previously unknown." 

GBh. 2-18, p.16. 

A second reference to this Sampradaya (tradition) 
is to be found in Sankara's Bhashya on Gita 13-2, where 
he takes up for criticism the misinterpretation of the 
Gita teaching "Know the Kshetrajna to be Myself in all 
the kshetras, O scion of Bharata ! *TT 

The follower of that school admits that 
Kshetrajna is certainly Isvara, and ksetra is something 
else which is the object of kshetrajna alone ; "But", this 
follower of the other school contends, "as for myself, I 
am a transmigratory soul subject to pleasure and pain ; 
and I have to bring about the cessation of this sarhsara 
by attaining the knowledge of both kshetra and 
kshetrajna ; and then realizing the Kshetrajna, the Lord, 
I must get and stay in the nature of that (Kshetrajna)." 


~RXQUC-A± 
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Sankara makes these scornful observations with 
regard to this view 

"He who thinks thus and he who teaches (another) that he is 
not the Kshetrajna-he who holds this view- is a learned fool who 
hopes to make out that both bondage and release as well as the 
Sastra, would be meaningful (only that way), that slayer of the 
Self is himself lost in confusion and confounds others, because he 
is not in possession of the traditioal method of the teaching of the 
Sastras; for he is thereby giving up what is expressly taught (here) 
and presuming what is not taught Therefore not being acquainted 
with the traditional (method of interpretation), he should be 
ignored like a fool, be he ever so learned in all the Sastras." 

GBh.13-2, p.195. 


Here the Gita teaches that the knower of kshetra, 
though seemingly an individual self, is really the same 
as Isvara or the Witness in all beings. Sankara says 
that one who twists this express statement to mean 
that this Isvara is to be meditated upon (3T1FT), and not 
to be directly known as the Self, is making both an 
addition to and a subtraction from the true meaning. 
One who has been taught in the right way of 
interpretation, would never take such a rash step of 
misinterpreting the teaching. Evidently, Sankara is 
here thinking of the traditional teaching of Gaudapada 
with regard to Upasana (meditation of Brahman). For 
Gaudapada has these two statements to make 
concerning the subject 

JTFJfq^r cHldi fPTT: FJd: ii tftek 3-^. 

"The seeker who is dependent on meditation, depends on 
the bom Brahman : for him, all this is the unborn Brahman (only) 
before creation. Hence he is known to be a poor (knower of 
Brahman)." GK.3-1 
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amwitePisn 

n 


*fr. 3a 3-?$. 


"Seekers of Reality are of three grades- the lowest, the 
mediocre, and the best. Therefore, this Upasana has been taught 
(for the benefit of the first two)." GK. 3-16. 


The Upanishads themselves teach that the 
Brahman meditated upon should not be considered to 
be the Highest brahman in its genuine nature ; 
TfejJ'TTRcf' (Ke.). This is a refrain of the Upanishadic 
teaching. 


And lastly we meet with a statement of Sankara 
which actually alludes to the true traditional method 
by its significant epithet. In commenting on the sloka 
rpf (*ft. 13-13), he writes 


"The collection of specific features in the Ksh.etrajna due to 
the different conditioning associates is wholly unreal and 
therefore He has been taught to be known as neither being nor 
non-being, by denying that (specific nature. But here) even the 
unreal form is presumed as though it were the property of (the 
Kshetrajna) the knowable just to bring home its existence (by 
describing it by the expression) 'It has hands and feet everywhere 
etc.'." 


Accordingly, there is (this) saying of the knowers of the 
traditional method (rflT f| 'That which is devoid of 

all multiplicity, is explained by means of (deliberate) 


superimposition and rescission 


It would be profitable to note that both the 
superimposition and the negation, are used by the 
Sastra or teacher as a device for revealing the true 
nature of Reality which is inexpressible and 
inconceivable. This is not an attempt to remove any 
manifoldness that actually pertains to, or coexists 
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with, Atman. It is only an apparent manifoldness. As 
Gaudapada, proficient in all the techniques of the 
traditional method, crisply remarks : 

JIWT f-HdT ^ W: I 

WfPfrf: II 

RPl°l3d ^fpqrTt ^ VlRld I 
qrfr fTcT td ^ f^Jrt II 

"Manifoldness, no doubt, would have to be removed, if it 
(really) existed. This duality is only Maya (a false appearance), 
(there is) Non-duality alone in reality. The thought-construct (of 
the distinction of the &astra, master and the disciple to be taught), 
would have to be removed if it were the (actual) superimposition of 
some one. This is a doctrine devised (only) for the purpose of 
teaching. When (Reality) is known, there is no duality whatsoever 
(in fact)." GK 1-17, 18. 


The Two Standpoints 

This traditional method of teaching the Absolute 
is responsible for the language and style employed in 
the Upanishads to amplify it still further so as to make 
the teaching intelligible to the student. Narratives, 
mnemonics, enigmatic statements and illustrations, 
are all made use of for the purpose of adhyaropa 
(deliberate superimposition), which may be supposed 
to serve as a device to negate some superimposition of 
the human mind, and when that purpose has been 
served, the deliberate superimposition is invariably 
abrogated. Throughout the course of teaching, certain 
concepts are employed to indicate the inexpressible 
and inconceivable Absolute which can never be 
objectified by the mind, and language applicable to 
ordinary life is employed in special senses by extending 
the significance of the words in order to make them 
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suitable to suggest the relation of the phenomenal 
universe to the Absolute. This doctrine of the 
distinction of the common sense or empirical-view 
(cJtasfiO and the Vedantic view or the Really 

real view is one of the most useful 

principles consistently used in the traditional method 
of the Upanishads. Sankara was only following in the 
footsteps of his grand-preceptor Gaudapada in making 
use of this distinction in his Bhashyas. For Gaudapada 
had already resorted to this device of superimposition 
from the empirical standpoint as a means (3TPT) and its 
final negation, when the intuition of the Absolute 
unborn Non-duality 03Jfa) is achieved 

H TT Pl^rt^TrT: I 

"Since (the Sruti) negates whatever had been used in 
explanation before, by pointing to Atman as 'This Atman is the 
one described as 'not this, not that' for the reason that all that is 
not to be taken (as truth). The Unborn shines forth of Its own 
accord." 

GK. 3-26. 


The Present Work 

While I have referred to the Traditional Method of 
Vedanta in several works 1 before, this one has been 
written with the sole purpose of offering an 
Introduction to the central doctrine of the Upanishads 


1. Readers interested in the subject may be referred to the 
English Introduction to the 'MandOkyaRahasya-Viviti' (Sanskrit), 
'How to Recognize the Method of Vedanta' and 'Sankara's 
Clarification of Certain Vedantic Concepts', published by the 
Karyalaya. 
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and to the One Method of approach uniformly 
employed in all of them in leading the enquirer to the 
intuition of the Absolute Reality which is his veiy Self. 
It is hoped that the beginner will find here ample 
material to enable him to discern how this method 
works in the the other sub-varieties of approach not 
noticed here. 
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ABBREVIATIONS 

Abbreviations for the names of the Upanishads have been 
given on pages 7-8 of this book. The other abbreviations used in 
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*ft. G. 

*fr. gk. 
’i. 


The Bhagavadgita. 

Gaudapada's Karikas on the Mandukya. 
The Pancapadika. 


TT. p. or pp. 

*TT. M.N. 
fa. 3 . V.P. 
SBh. 

C.P.B. 
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Bh. 
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Mahanarayana Upanishad. 

Vishnu Purana. 

Sankara's Bhashya on the Vedanta 
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ESSAYS ON VEDANTA 


1. VEDANTA 


1. I propose to write a series of essays on Vedanta 
for the benefit of readers who would welcome a 
connected account of the important and the essential 
ideas in the Upanishads and the methods of approach 
adopted in placing them before the enquirer. 

The Upanishads have been also called 'Vedantas' 
partly because most of them are to be found at the end 
of the Vedas, and partly and perhaps especially 
because they contain the ultimate pronouncement of 
the central philosophy of the Vedas. 

2. The word r Vedanta f itself is rarely found in 
the classical Upanishads. I have come across two 
passages which deserve our special notice : 


ft) WT JpP - I 

"This is the supreme secret in Vedanta which has been 
urged (or taught) of yore. This (teaching) should not be 
transmitted to any one who has no self-control, nor again to one 
who is neither one's son nor disciple." Sve. 6-22. 


This is from the $vetasvatara Upanishad . We are 
told here that the teaching contained in the Upanishad 
is a traditional secret, fit to be revealed to qualified 
seekers only. 


^lc/lu/cA. 
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Essays on Vedanta 


^ sl^rfl^.3 M<W+lc) 

|| 5. 3-^-5.. 

"Those who have perfectly ascertained the nature of the 
entity revealed by Vedantic Intuition, the endeavouring aspirants 
whose mind has become purified through the Yoga of Sannyasa, 
they are freed from all circumscribing limitations, having become 
perfectly immortal at the ultimate end of life." Mu. 3-2-6. 


Here Vedanta-Vijnana, has been explained by 
Sankara as (intuition bom from the 

teaching of the Vedantas) and therefore it appears that 
Sankara takes the word in the sense of the Upanishads. 
In his Introduction to the Sutra-Bhashya, he writes 




"In order to destroy this source of evil, all the Vedantas are 
begun so that the knowledge of the unity of Atman may be 
acquired." Intro. SBh. 

It is evident that Sankara means to say that all 
the Upanishads aim at helping the aspirant to acquire 
the knowledge of the one Atman. 

3. In this series of essays, I shall uniformly use 
the word Vedanta (without an article) to denote the 
philosophy of the Upanishads known by that name. 

4. 'The word Upanishad* also is used in 
different senses in Sanskrit. 


STTrJTT II m. 6-t-M. 

"Virocana went to the Asuras. To them he told the following 
Upanishad : "The body alone is to be revered here, the body alone 


T^jo^uc^L c/huc-k. vnfL 
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is to be ministered to." 


Ch. 8-8-4 







3T. &- 6 -\ 


"Therefore even now they talk of one who never makes gifts, 
who has no faith and never worships in these terms 'Alas ! he is 
asuric in nature.' For this is the Upanishad of asuras." 


Ch. 8-8-5. 


In both of the above-cited excerpts the word 
'Upanishad' means a doctrine. 

(3) JTFTT % W? WT f 

% 

"Of Him the Upanishad is tlcq^the real of satya (or 

the pranas)." Br. 2-1-20. 

Here the word 'Upanishad' means a name. 
Brahman's significant name is 'the real of satya ' (i.e. of 
the pranas which are made up of the five elements), 
because pranas are known to be satyam (made up of sat 
and tyat) and Atman is the reality underlying the 
pranas. 

(V) *'3BTFT: dRdWI ^TTWBTPT: if 

"Now, therefore, we are going to explain the Upanishad of 
Samhita (euphonic combination)." Tai. 1-3 

Here Upanishad 1 means 'meditation. 1 

<K> V-qqPmd ll’ ft. =!-«., 3-?o. 

"This is the Upanishad." Tai. 2-9,3-10. 

Here the word 'Upanishad' means the supreme 
secret, to wit, the knowledge of Brahman. 

<$) tft 3^trJrfiT <T ^ ?T 11' 

%. V-vs. 
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"(The disciple :) Please tell me the Upanishad, sir. 

(Master:) The Upanishad has been told to you. We have told 
you the Upanishad of Brahman itself." Ke. 4-7. 

Here also the word 'Upanishad' means the highest 
secret, to wit, the knowledge of the nature of Brahman. 

5. Sankara himself means the knowledge of 
Brahman primarily and the portion of the Vedas 
usually called by that name in a secondary sense, 
whenever he uses the word Upanishad. We quote a few 
sentences below to illustrate this 


Rti*m«hK u i 

II J. 


"Whoever approach this Brahmavidya with faith and 
devotion, identifying themselves with Brahman as their self, (this 
vidya) chops off all the evils befalling them, such evils as entering 
the mother's womb, birth, aging and disease. Therefore it is called 
'Upanishad'. Or it is so called because it takes the seeker to the 
Highest Brahman. Or it may be, it is so called because it destroys 
for ever the source of the miseries of Samsara , such as Auidya 
(ignorance). For, the root 'sad\ with the prefixes Upa and ni is 
said to mean all this in grammar." Mu. Intro. 


(at) 3PT 3T?*TTraTT 

"Now a brief commentary on the chapters of the 
KMhakopanishad, is begun to render them easily understood." 

Ka. Intro. 


[Here Sankara calls the literary work by the name of 
Upanishad. He has called his commentary by the name of Vrtti to 
show how his explanation, though brief, makes the meaning of all 
the six chapters (called Vallis, literally creepers) more intelligible 
than in a former Vrtti by some other author.] 
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(3Tt) ^rf^TPT 

^frt I 3iT. *TT. 3Uf. 

"This word 'Upanishad' is the final form of the root 'sad' 
(meaning to shatter) to go, to loosen - with these prefixes 'upa' and 
'm' and the suffix kvip added on to it. 

Ka. Bh. Intro. 


[This derivation of the word is for elucidating the several 
functions of Brahmavidya. This same derivation together with the 
explanation of what Brahmavidya (does for one who acquires it,) 
recurs in Sankara's Introduction to several other Upanishads. We 
have chosen the KMhakopanishad-Bhashya as a sample.] 


3 ^ i 4 ( 'h44hih i 

ftwrnj, f^n i 

^r^rr ^ i* (?-^ ii 3R. 


"By the word Upanishad is denoted the knowledge relating 
to the entity to be known as propounded by the work which is 
(here) proposed to be commented on : 


(Question)By the association of which of these meanings 
then, is this knowledge denoted by the word 'Upanishad' ? 


We reply This knowledge is called Upanishad by the 
association of this meaning, that it shatters, that is, kills or 
destroys auidya (ignorance) and other evils which are the seed of 
samsara (bondage) of those aspirants for release who are free from 
passion for objects seen or heard of (= of this or the other world) 
and- have approached ( upasadya ) the knowledge denoted by the 
word Upanishad hereinafter to be expounded, and investigate it 
intently and with a firm resolve. Accordingly it is going to be said 
'Intuiting Him one is freed from the jaws of death' (1-3-15)." 

Ka.Bh. Intro. 


<t> gjpjj ’rt s?r <wifcl ^ m 

'iMpht^l 3>T. W. 3R. 


cA+ucJi vnH. 
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"Or Brahmavidya (knowledge of Brahman) is called 
'Upanishad' by the association of the meaning that it leads the 
aspirants for release possessing the aforesaid attributes, to the 
highest Brahman." 

Ka. Bh. Intro. 

(3) fTfeWTT fomT 

ITP-4^ M1-41: *l4«l 

| rPIT ^ V'N'lrtl'hl 

(?-?3)F^n waar*. 

"Or again Agniviyda (the knowledge of virat) is also denoted 
by the word Upanishad, because it is associated with the meaning 
of this root. For the knowledge of this Agni, the creator of the 
world, the knower born of Brahman (. Hiranyagarbha ), which is 
the subject matter of the second boon chosen (by Naciketa)- leads 
to the heaven (of Virat) and thus enfeebles or loosens the many 
evils such as residing in the (mother’s) womb, birth and old age, 
repeatedly occuring in other worlds. For the Upanishad will 
declare so (in the sequel) : ‘Those that reach heaven will attain 
immortality' (1-13)." Ka.Bh. Intro. 

6. The following extract from the commentary on 
the KMhaka explains why the word Upanishad should 
be deemed to have been used in a secondary sense 
when applied to a literary work 

>34(^43 sramw:’ i ^ i 

I n-=»=^r=TlHS'Tl:, ^13? ^nf^tT I 

tTFTT^f^rrat 3WH ^t^tt j^j^gvrrPrr — 11 

^r. m 3R. 

"(Objection :-) But students (and teachers) apply the word 
’Upanishad' to a literary work also, as when they say ’We are 
studying the Upanishad 1 or ‘We are teaching the Upanishad’! 


"R-€lH.c.A£. c^hucJi* tvxtH. 
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(Reply:-) This is no defect. For the meaning of the root 'sad' 
viz. destroying the cause of sariisara etc., cannot properly apply to 
a mere work whereas it is appropriate in the case of knowledge. 
And it is consistent to use the name for a mere work also which 
treats of that knowledge. This usage is similar as when it is said 
'Ghee is verily life' (Tai. Sam. 2-3-11). Therefore the word 
'Upanishad' is used in its primary sense when applied to the 
knowledge (of Brahman or Virat), it is used in a secondary sense 
when applied to a work." Ka. Bh. Intro. 

7. The reader will note that the word 'Upanishad' 
in these essays, will be used uniformly in the sense of a 
literary work unless there is a specific statement to the 
contrary. While the Upanishads in this sense are 
numerous, we shall quote in this work only the 
classical Upanishads which Sankara (the earliest 
commentator whose works are available) has 
recognized, and which are universally respected as 
authoritative by all Vedantins. 

The following abbreviations should be noted in 
the quotations cited 

1. Isa. The Isauasyopanishad, the 

Samhitopanishad of Vajasaneyins. 

2. Ke. The Kenqpanishad , the Upanishad of 
the Talavakaras. 

3. ^T. Ka. The KMhak opanishad, the Upanishad of 
the Kathas, of the Krishna Yajurveda. 

4. 5* Mm The Mundak opanishad, the Upanishad 
of the Atharvanas . 

5. 5T Pr. The Prasn opanishad, the Upanishad of 
the Atharvanas, regarded as part of the Brahmana 
explaining the Mundaka, part of the Mantra-portion. 


"R-€LH.C-A£. llvxlH. 
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6. *TT. Ma. The Mandukyopanishad , of the Atharva- 
veda, on which the famous Gaudapada has written his 
Karikas. 

7. ft Tai. The Taittirfyopanishad , of the 
Taittiriyas of the Krishna Yajurveda. 

8. Ai. The Aitareyopanishad, of the Aitareyins. 

9. *5T. Cha. The Chandcgycpanisad, of the 
Chandogya, belonging to the Sama Veda. 

10. Br. The Bihadaranyakopanishad , of the 
Kanvas, belonging to the Sukla Yajurveda. 

11. %. Sve. The Svetakataropanishad , of the 
A>af#wataras, belonging to the Krishna Yajurveda. 





2. THE TEACHING OF 
THE UPANISHADS 


8. What do the Upanishads contain ? As 
contrasted with the previous portion of the Vedas 
dealing with religious works and hence known by the 
name of Karma-kanda, this portion is called the 
Jnana-kanda, because it mainly treats of the 
knowledge of Brahman. 

9. Jnana-kanda deserves to be called Brahma- 
kanda, because it treats of Brahman as distinguished 
from Karmas or rituals. The words Jriana and some of 
its synonyms such as Vidya or Pratipatti , are used in 
two different senses. The primary sense of the word is 
knowledge of the real nature of Brahman. The 
secondary sense is meditation or active exercise of the 
mind in staying it on Brahman or some other object 
and thinking about it as enjoined by the sastras. We 
shall confine ourselves to the first sense before taking 
up the second for consideration. 


10. The distinctive teachings of the Upanishads 
regarding Brahman, are not mere theories advanced 
by doctrinarians but statements of facts verified and 
verifiable. These are summed up in the following short 
text from Chandogya : 


IT 3TTrHT II 


3ST. 


This text which is repeated nine times in this 
Upanishad, contains the following truths : 


“RjOLUxlAJl 
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(1) Brahman which is referred to by the name of 
Sat (Pure Being) here, is Anima (the most subtle 
principle). The seeker has to proceed from the grossest 
aspect of the universe until he realizes this subtle 
principle. 

(2) AitadMmyam idam sarvam The whole 
universe has this Brahman for its essence. Just as a 
piece of cloth has threads only for its essence, and yet 
people speak of the piece of cloth as though it were 
independent of the threads, it is this Brahman or Pure 
Being alone which is the essence of the whole universe, 
and yet people talk of the universe as though it had an 
independent existence of its own. 

(3) Tat Satyam Brahman as Pure Being alone is 
real. The word real in common life, means that which is 
known through some valid means of knowledge and 
has some practical efficiency. Water is said to be real, 
for instance, inasmuch as it moistens our cloth and 
quenches our thirst. But strictly speaking, this is no 
test of reality. Things seen in a dream may satisfy this 
test during the experience of that state, but we all 
know that their reality is sublated as soon as we 
awake. A better criterion of reality, therefore, would be 
that a thing should be considered to be real only when 
our idea of its ascertained nature, is never likely to be 
cancelled. More of this anon. 

(4) Sa Atm a This Brahman alone is the (real) 
Atman. The word Atman’ in Sanskrit means the Self. 
That which one considers to be one's self and 
designated by the word T in common life, is scarcely 
ascertained definitely, though it is the one thing of 
which one is quite sure. The body, anyone of the senses, 


~Rjafut*££. t/hucJt.i rcfL 



The Teaching of the Upanishads 


11 


the mind and the intellect, are each imagined to be and 
spoken of, as one's self, the 'I' so called, as the occasion 
may arise. The Upanishads declare that the real I or 
the Atman which eludes our grasp, is common to all 
creatures and that is Brahman alone. 

(5) Tat tvam asi. 'That thou art 1 . This is the last 
word of the Upanishads. This T of which we are so sure 
and yet unable to spot out, is the only Reality which 
underlies all phenomena as well as the innumerable 
selves felt or imagined, and it is that alone that each 
one of us really identifies ourself with. It is the only 
! Gne without a second 1 , the 'Advaitam' as it is called in 
the Upanishads. 

(6) This Atman is ultimately described as % ^ 
^fcAcTTrrrf (sa esha netinetyatma), the Self which is so 
free from every specific feature that no concept can 
comprehend it, and so no word or sentence can express 
it. Yet it is the only entity that is undeniable, for any 
one that would be the denier would himself be 
essentially That. 


TZaficii t/hucJt.i /nh. 
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3. THE ALL 

11. All the six cardinal teachings of the 
Upanishads enumerated in the previous section might 
be summed up in the short and pithy epithets usually 
assigned to the unique wisdom contained in the 
Upanishads. The following are some of those epithets : 
(1) Brahma- Vidya, Wisdom concerning the Supreme 
Entity; (2) Adhyatma-Vidya, Wisdom of intuiting the 
all-pervading, all-comprehensive, all-enjoying, all- 
extensive Reality; (3) Atmaikatva-Vidya, Wisdom of 
intuiting the Unity of Atman; (4) Brahmatmaikatva- 
Vidya, Wisdom of intuiting the unity of the Infinity 
and the Self in one; (5) Bhuma- Vidya, Wisdom of 
intuiting the absolutely Infinite Reality. 

12, The Upanishads heap up the highest 
encomiums upon this unique knowledge of Brahman : 

(?) tot ii ft v?. 

"The knower of Brahman attains the highest." 

Tai. 2-1 

00 TTt 4 fRTRnf sT 5T I ^ I TTts^fT 

I sl$l u ll II ft V?. 

"Whoever knows Brahman - Reality, Consciousness, and 
Infinity as hidden in the highest akasfaa. in the recess of the heart, 
he accomplishes all the desires simultaneously as the all-wise 
Brahman." Tai. 2-1. 


(3) - ipf 3 


72afLc.iT 
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"This has been said by the Rshi (mantra) : 'While in the 
womb I have known all the births of these gods. A hundred iron 
fortresses guarded me. (Like) a hawk, I have come out of them 
swiftly. Vamadeva proclaimed thus even while he was in his 
mother's womb !" Ai.2.5. 


(V) St ST 1 

sfafitefir ii 


M-%. 


"Whoever knows this (wisdom) thus, destroys sin and 
establishes himself in the infinite greater Heavenly World (i.e. 
Brahman)." Ke. 4-9. 


(<<.) .iP&dis»r ^st f^nirst s frgs i 

SIT JTTHt St || ^r. 

"Then Naciketa got this wisdom and also the entire 
technique of the Yoga imparted by (the God of) Death, and having 
attained Brahman, became free from the taint of birth and death. 
So does anyone else also who knows it exclusively as pertaining to 
the Atman (inward Self).'' Ka. 6-18. 


"He (Hiranyagarbha) told the Brahma-Vidya the goal (or 
refuge) of all the branches of knowledge, to his oldest son 
Atharvan." Mu. 1-1-1. 


(«) *r st i % r^wr sir s#r ssfa i siFnsitf^j^ 
ssfif i rrcfa trcft mmi«i ftgTfcisgst ssfct n 

"Whoever indeed, knows that Highest Brahman, becomes 
that very Brahman. No one in his family, is born who is not a 
knower of Brahman. He crosses grief, crosses sin and is freed from 
the knots of the heart, and becomes immortal." Mu. 3-2-9. 

( 6 ) f^THIcETT JJPTT tolfcteRi ^ I 

srg #s ^ rr%: rrfirsrf^rft n jr. v-??. 

"My dear young man, whoever knows that Akshara 
(imperishable Brahman) into which the knowing self (Jiva) along 


72afLc.iL ^hucJtiurdi. 
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with the Devas (gods), the senses and the primary elements enter, 
that omniscient one enters into everything." Pr. 4-11. 

(<0 3?T M I II JT. V®. 

"It is only so much. I know this Supreme Brahman. There 
is nothing beyond this." Pr. 6-7. 

(? o) If T* sip# H ^ ^ >RfrT ^ 

^T I 3|lr*il TT II «[. 

"Even now, whoever knows this in this manner in the form 
'I am Brahman', he becomes all this (universe). Even the gods are 
not able to prevent him from becoming so, for he will have become 
their very self. Br. 1-4-10. 

(??) h '«^i«m 3fTrins ; 3rcts*i<1 sj^disvqt % 

ii v-v-v*. 

"Now this same pervading, unborn, Atman, is the 
undecaying, undying, immortal, fearless Brahman; Brahman is 
well known to be fearless; one who knows it thus, becomes verily 
that fearless Brahman itself." Br. 4-4-25. 

(n) H qr wrN' jrth 
aTTcHfirjT 3TWRR: H wis cR*! TT% +W-=II<1 | 

aR ^srq^irTl vi'nl-ri itar 

'tfTV^,l*HKl II ST. 'S-3V3. 

"One who sees thus, indeed thinks thus, and understands 
thus delights in Atman, sports in Atman, rejoices in the company 
of Atman and finds the highest bliss in Atman, he becomes his 
own king; his movements in all the worlds would be just according 
to his will and pleasure. As for others who know it otherwise, they 
have others to rule over them, they attain perishable worlds and 
will have no unobstructed movement in any of the worlds." 

Ch. 7-25-2. 

13. Brahman or Reality is the All. This is the one 
theme which the Upanishadic seers have dealt with. 


7£afix*A£ c/h+LcJt Zimfi. 
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Reality has been given many names, but it can never 
be contrasted with unreality as second to it. Reality 
knows absolutely nothing beside it. Hence it is called 
'Advaitam'. This word should never be considered 
either as the absence of duality or a something other 
than or opposed to duality. Advaitam means the All, 
the whole, where the 'all' does not imply quantity or 
number, and the 'whole' does not imply some parts or a 
number of individual things bundled up. 

14. The following extracts would illustrate the 
uniformity with which the Upanishads sing the praise 
of this glorious truth again and again : 

(0 ^ f. ?. 

"All this, whatever phenomenon there is in this world, 
should be covered up by this Lord." Isa. 1. 

[This is an exhortative statement of truth. If one is an 
earnest seeker, what appears to be the universe, would be realized 
to be really Brahman itself. 'Isa' (by the Lord) should not be 
interpreted to refer to the theological God who is apart from the 
world. As will be seen later on. Brahman and Isvara are 
convertible terms in the Upanishads.] . 

"Whatever there is in front of us, is Brahman the immortal 
alone; that which is behind is Brahman alone; towards the right 
and the left, is Brahman alone. What is spread out below and 
above, is Brahman alone. All this is Brahman the best (all- 
pervasive)." Mu. 2-2-12. 

(3) TI ^ TT JMhfSW ^ 

gWt amt ^ gsfitsrMta I 

Sculpt! ■^l u «JllPl ^ ulKj'JllPt ^ 


7£afix*A£ c/h+LcJt Zimfi. 
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RP4T fiR: JWT jrrf^T 'ASH Td"& ^ PIRT^ I 

iJAfiid ji^ Ji rfl+: ii^ii «Rbi y^M sf?r 11 V?- 3 . 

"This Brahma , this Indra , this Prajapati , all these gods, 
these five gross elements, viz., earth, air, ether, water and fire - all 
these creatures small and minute, the seeds (of evolution) the egg- 
bom, womb-bom, sweat-bom and sprout-bom, - horses, cows, 
mem, elephants and whatever creatures moving or flying about 
and that which is fixed (plants etc.), all that is guided by 
Consciousness, takes its stand in Consciousness. All the world is 
Consciousness-eyed. Consciousness is the support (of all), 
Consciousness is Brahman." Ai. 3-1-3. 

(V) II *5T. 

"The Infinite is bliss; there is no bliss in the finite." 

Ch. 7-23-1. 

(<\) HMlfeutMlfi h S*T 

*ff % *J*TT d^JrffR 

d«^c4^1T ^R: jrf&fttT ^ ^ -H|| 

"Where one sees nothing else, hears nothing else, knows 
nothing else - that is the Infinite. Where one sees something else, 
hears something else and knows something else - that is the finite. 
What is Infinite, indeed, that is immortal; that which is finite is 
mortal." 

"In what sir, is He (the Infinite) established? 

In His own glory, or rather, not even in (His) glory." 

Ch. 7-24-1. 


<$) 3BTTrT 1^1 IR 31 lr5®i Rei^lr-HI WT^TrUT 


; 3||r^^ *1^11 


tST. 


"Now, therefore, the teaching by Atman himself: Atman 
alone is below, Atman alone above, Atman alone to the right, 
Atman alone to the left, Atman alone, is all this." Ch. 7-25-2. 


TZo^icii gfacfciy&ft 
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"All this is essentially this Atman." Br. 2-4-6. 

(OS^T^ft^ll j. 

"All this is Purusha alone." Mu. 2-1-10. 

[Brahman is called Purusha here.] 

(^) 3PT^ T$PTT*Tt 'tirtl I 

jr. v^- 

"Know that Purusha worthy of being known, in whom (all) 
the Kalas (parts) are fixed like spokes in the hub of a wheel; so 
that death may not harm you." Pr. 6-6. 


"All this is the Purusha, all that which has passed and that 
which is to happen in the future." P. Suktam-2. 

(* *) ^ 3^T || IT. ^TT. 

"All this is pervaded by that Purusha." Mahanarayana, 12. 

15. But what is the standard by which we are to 
judge this teaching about Atman? And what shall be 
the thought-position of the person who judges the 
universe? This is fundamental to an enquiry of the 
system that can be derived from the study of the 
Upanishads. The external world alone as we perceive, 
conceive or imagine it, would be our universe if we 
confined ourselves to the senses as our standard, and 
the study of life, sensation and mental phenomena, 
would be mostly limited to the inferred phenomena 
bearing that name, besides excluding the conceiving 
mind as well as its owner whoever it be. And if a person 
were to include himself together with his own mental 
phenomena also in this whole, his method of enquiry 
would have to rely upon reason based upon a study of 
his own mind also. This would of course be fairer, for 
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any philosophy that deserves the name ought to find 
out a concept based upon an assessment and 
consideration of the worth of all the phases of life. But 
even then he would be reckoning without the host. 
What is the real nature of the philosopher, and with 
which standard has he to measure or weigh this whole 
before coming to a final conclusion? That is the crux 
that we are faced with here. When we take the little I 
that each one of us is aware of within one's self, the 
infinite number of such individual selves that we deal 
with or infer, present a challenging enigma, neither to 
be dismissed as mere appearances like unto those of a 
dream, nor to be accepted as convincingly real entities 
like our own self of which we are so proud. This limited 
self in us, moreover, cannot be directly observed and 
studied like the perceptible phenomena nor 
immediately felt like the psychic phenomena such as 
our emotions or ideas. All the same, our intellect is able 
to reason about this to arrive at the conclusion that 
would help us to infer the character of other minds and 
their owners. This conscious individual subject as 
opposed to the knowable objects, is what has been 
called the 'ego' in metaphysics; but Atman or the real 
I in us, is quite distinct from the ego according to the 
Upanishads. Sankara writes thus in his Sutra-Bhashya 
concerning this distinction : 

^ 3TTrJTT I I 

TFT:, V?-:, JWT 

^^ISSrTTT I II ^*TT. M-V,<TT. 

"(Objection :-) Atman being the object of the concept I, 
cannot be rightly ciaimed to be known exclusively in the 
Upanishads alone. 


c&i.cJt2.VTLt t 
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(Reply:-) Not so, for we have refuted this view by pointing to 
the Witness thereof. (To explain :-) As other than the agent (of 
actions) who is the object of the I-concept, the Witness thereof who 
is in all beings, one and the same, changelessly eternal Purusha , 
the Self of everyone, has never been ascertained by anyone 
through the portion of the Vedas dealing with injunctions (of 
religious works) or through the Sastras of speculators. Hence He 
cannot be denied by anybody." SBh. 1-1-4, p. 20. 

16 . Sankara is here referring to the well-known 
text from the Svetasvatara Upanishad : 

"There is one Deva (the self-shining entity) hid in all 
creatures, all-pervading, the inmost Self of all beings, the 
Superintendent of all actions, residing in all beings, the Witness, 
the Conscious Principle, non-dual, and attributeless." Sve. 6-11. 

Here is the unique teaching of the Upanishads 
that Isvara or Divinity is the Witnessing Self of each 
and every being and therefore in no need of any proof 
for his existence. Atman directly intuits Himself by 
Himself and is His own proof. Not only this; being the 
very essence of intuition, it is through His light of 
consciousness alone that men and other creatures go 
through every transaction of their life : 

3TlrJ#^FT ^ilkimssFT Hr^rl ^ II 

% V-*K. 

"It is with the help of the light of Atman alone that this man 
sits, moves about, does actions and returns." Br. 4-3-6. 

17. Intuition, then, is the ultimate standard 

by which we have to judge. There is nothing beyond it 
and there is nothing which does not come within its 


e/hucJtJLl/nJi. 
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purview* The perceiver, perception and the percepts; 
the conceiver, conception and the concepts; the feeler, 
feeling and the objects felt; the subject willing, the act 
of willing and the acts willed; the experiencer, 
experience and the objects experienced - all these are 
comprehended within its embrace. 

We have to see in the sequel how this grand truth 
is taught here by the Upanishads for the benefit of 
those who are not able to understand it as soon as it is 
mentioned. 
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4. THE METHOD 

18. There are two ways of looking at the universe. 
One is from the stand-point of the senses, the mind and 
the intellect. This is the partial view of the common 
man and is known as the Loka-dishti (the view of 
common sense), or Vyauaharika-drshti (the practical 
view of human procedure). This view is also called the 
empirical view, because mostly it relies on observation 
and experiment. Though useful for practical purposes, 
it restricts itself, as we have already seen, only to a 
part of the universe. The other view is known as the 
Sastra-dishti (the view-point of the Vedanta Sastra or 
the Upanishads), or Paramartha dishti (really real) 
because it covers the whole of Reality. 

The Upanishads employ both these views when 
they attempt to enlighten the seekers of truth, the view 
chosen depending on the level of the intellect of the 
particular seeker. And as these compositions are not 
systematical treatises containing logically arranged 
reasoned thoughts, but only records of the effusions of 
the Rshis to express their various spiritual experiences 
just as they occured and came up to their minds, it is 
often difficult for the beginner to decide which point 
of view they are adopting on a particular occasion. 

19. Besides, the Reality taught by the 
Upanishads being unobjectifiable by word or thought, 
words used in common parlance or in the other systems 
which do not recognize the distinction of the two view- 
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points referred to above, are used in special senses to 
suggest certain ideas peculiar to Vedanta exclusively, 
and therefore it becomes very necessary to determine 
the meaning of such words as used in the Upanishads. 

20. Moreover the language and style of the 
Upanishads has to be studied before we determine the 
nature of their teaching. Universal truths are often 
couched in the form of narratives in order to contrast 
them with empirical notions. Instead of logical 
propositions and sustained arguments, dialogues, 
debates and discussions are frequently utilized for 
the purpose of leading the enquirer to the deeper 
truths which have to be verified or to be gradually 
arrived at by reasoning based on partial intuitions. 
Mnemonic formulae, symbols and fanciful 
derivations, are freely used, which the unwary reader 
is likely to pass over lightly or misinterpret unless his 
attention is drawn to it by a teacher. 

21. The most important technique employed 
here, is necessitated by the nature of Brahman which 
is strictly absolute, that is unrestricted by and 
unrelated to anything else. This is not because its 
nature is such that nothing else can contact it, but 
because it is the All and there is absolutely nothing else 
beside it which can restrict, qualify or modify it or can 
be related to it; or even compared or contrasted with it. 
It is 


"Without parts, without activity or change, undisturbed, 
free from all defects, untainted." &ve. 6-19. 


The Absolute can neither be described by words 
nor conceived through thought-forms. In fact, there 
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are neither words nor things to be expressed by words; 
neither thoughts nor objects to be thought of, beside it. 
The so-called empirical world of words and thoughts 
along with their objects, does not exist apart from it. It 
is in fact an appearance essentially one with the 
Absolute. The Upanishads do not dogmatically assert 
or presuppose the existence of Reality and then 
undertake to prove it by specious arguments as some 
theological systems propose to do. They have no 
postulate to defend as against any postulate of other 
schools of philosophy. Nor do they utilize any critique 
of reason to defeat and show the hollowness of all 
rational systems. As the KMhaka Upanishad declares, 
Reality has to be known through intuition which is 
universal; and this intuition dawns or manifests itself 
as soon as one knowing it, suggests it to the qualified 
seeker: 


%TF jfe II ^T. W 

"This knowledge is neither attained (nor refuted) by 
speculative reason or debate. It is easily intuited my dearest boy, 
when taught by some one other than a speculator." Ka. 2-9. 


Nor do the Upanishads rely on Pram anas (valid 
means of right knowledge); for Brahman as has been 
already seen, lies beyond the sphere of the senses and 
the mind. Brahman as the Self of all, is self evident and 
is in no need of any canon of evidence. In this 
predicament, the Upanishads have devised a means of 
teaching this Absolute Reality which, as It is, can 
neither be taught or caught through any empirical 
means. This is the use of the method known by the 
name of Adhyaropapavada Nyaya. 


22. This Nyaya works in two steps. The first step 
is the use of words expressing objects to indicate 

c/huc-hhunJi. 
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Reality by negating the opposite significance. For 
instance in the sentence 

I sf^HT f^f^Tclfri || V?. 

"Whoever knows Brahman as Reahty, Consciousness and 
Infinity as placed in the cave of this subtlest Akasha, he attains all 
desires simultaneously, as the All-knowing Brahman." Tai. 2-1. 

The words Reahty, Consciousness and Infinity 
suggest Brahman here by negating what is unreal, 
unconscious and finite respectively. By the collocation 
of these words, we are told that Brahman is of the 
nature of'Infinite Reahty and Consciousness' and since 
it is the Atman or the Self of each one of us, we can 
conclude that the Sruti requires us to know that our 
real Self is Brahman of this nature. Thus while the 
words retain their significance they exclude all that is 
unreal, insentient and finite; and since they refer to 
our very self, the proposition seeks to convey the idea 
that our finite individual self, which is sometimes 
conscious and sometimes unconscious, is not meant 
here but only the true Atman the Witnessing Principle 
that is the self of each one of us, is Brahman, and that 
the Highest Reality is Infinity and Consciousness in 
one. 

23. The second step of the Adhyaropapavada 
Nyaya is to superimpose some property deliberately on 
Brahman and from that stand-point to negate what is 
more obviously seen not to pertain to it. And when this 
nagation has achieved its object, the original ascription 
is itself rescinded by assuming the thought position of 
another superimposition which enables us to see it 
through. 


c/huc-hl. I/T» 



The Method 


25 


It must never be forgotten that Brahman or 
Reality according to the Upanishads, is not something 
other than what we conceive as this familiar world. It 
is the only reality of this apparent world. Only, the 
human mind has a natural inveterate tendency to 
project and regard this phenomenal world alone as 
real, and to consider it as a bundle of real and unreal 
things. The Upanishads take advantage of this 
tendency called Avidya (Ignorance), and taking an 
apparently real thing for the really real for the time¬ 
being, discard some other thing, the obviously unreal 
as unreal, and then reject the reality of the apparently 
real also by assuming something else to be really real. 
Thus, according to this method, the apparently real 
becomes a means to determine the really real, while all 
the while the method keeps in mind that Brahman 
alone is the one absolutely real entity. 

We may illustrate this by means of an example 
taken from the Chandogya Upanishad: 

•TRrW - Jjfrnfcr^T II 1ST. 

"This is just as, my dear boy, by means of one lump of clay 
known, all that is made up of clay would become known; the effect 
is merely a play of words and that it is all clay, is the only truth," 

Ch. 6-1-4. 

Here clay being taken to be the material cause of 
all things made of clay, is shown to be the only real 
substrate underlying all the effects such as a pot or 
pitcher which are also considered to be real on account 
of their causal efficiency. As a matter of fact it is only 
clay that gets so many names owing to different sizes 
and uses to which these earthen-ware are put. 


~RjqJut±A4. ^hucSihk/nJi. 
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Here apparently clay is taken to be real, 
relatively to the vessels, but when taken to be an effect 
it becomes in its turn a mere play of words. Sankara in 
his commentary on the Gita, says : 

II *TT. 

M Just as the form of an earthen pot being examined with the 
eye, is not seen apart from clay and is therefore unreal, so also 
eveiy effect is unreal because it is not known to be distinct from its 
cause." GBh. 2-16. 

[ Evidently the reality assumed of clay is only relative to the 
effect pot etc., but, relative to its own cause, clay is also unreal. 
This is th eApavada of the reality of clay.] 

This example from the empirical world is used in 
the Upanishads to draw the conclusion that the world 
having Brahman for its cause, is unreal because it is 
not known to exist apart from Brahman or Atman. The 
causal relation between Brahman and the world of 
course is another ' adhyaropa ' (deliberate 
superimposition to be abrogated later on), the truth 
being that Brahman alone is absolutely real. 

24. This is the technique of the method used by 
the Upanishads when they intend to take the enquirer 
from the known empirical world to the unknown 
Brahman. But when that becomes known as it actually 
is, when Brahman is not an object at all, when one 
knows it, or rather intuits it directly without any 
medium at all, how should one express the nature of 
Reality ? Here is the answer in a Sruti quoted in the 
Sutra-Bhashya 
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^ ri g ^ I ffo II 

VT. T TT- $\ 6 . 

"And it is known through a Sruti that Badhva questioned by 
Bashkali explained it by means of not speaking alone He said 
"Teach me (Brahman), revered sir." He kept silent. When 
questioned a second and a third time, he (Badhva) replied' We are 
really telling it, but you do not comprehend it; this Atman is. 
devoid of all multiplicity'." SBh. 3-2-17, p. 358. 

25. The best, way of expressing one's direct 
intuition is silence. This is what is meant by all 
negating texts such as % ^ ^(rj^rqionf "This is the 
Atman who has been described as 'not this, not that" 
(Br. 3-9-26), ‘ 3R=HrSHd«HI‘4d <>, I J 'Neither 
gross nor subtle, neither short nor long, not red, not 
viscid' (Br. 3-8-8). The negation of some property does 
not necessarily mean the absence of, or something 
different from or opposed to what is denied. 'Neti neti ' 
(not this, not that) denies everything possibly 
conceivable. Does not this sweeping, absolute negation 
lead us to the absurd position of denying even the act of 
denying and, what is more serious, to the denial of even 
the denier himself ? This repugnant conclusion and 
absurdity would certainly follow, if we restricted 
ourselves to the language and thought of empirical life. 
But here, only the apparent reality of everything 
phenomenal is negated and not the transcendental 
ground on which everything phenomenal is 
superimposed. Even when everything else is negated, 
the real Reality remains untouched by the negation, 
because by intuition we know that everything 
phenomenal is really Brahman which is beyond all 
language and thought and therefore can neither be 
affirmed nor negated. Denial of everything is only the 
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other way of saying that silence is the best way of 
describing Reality. Accordingly Sankara in his Sutra- 
Bhashya writes : 




34 *"4 cl 




"There is no appropriate way of describing (It) other than 
this, hence 'not this, not that'. (To explain:) For, indeed, there is no 
description of Brahman other than the negation of the 
phenomenal manifold." SBh. 3-2-22, p. 366. 


72a?ieA£ ^hucJtJL l/nJi. 



29 


5. APPLICATION OF THE METHOD 

(Agama and Reason) 

26. The application of the method has to be 
considered now. This will illustrate how Vedanta 
utilizes the distinction of the empirical and the 
transcendental standpoints in its procedure to convince 
the inquirer that Brahman is the only ultimate Reality, 
and that the epistemological and ontological facts are 
not affected in the least in spite of the Vedantic teaching 
that Brahman or Atman is the only Reality. 

27. Does Vedanta accept the Pramanas, valid 
sources of right knowledge? This question does not 
arise here because pramanas are accepted only by 
those who are dealing with objects of empirical 
knowledge and Vedanta is not interested in proving or 
disproving the reality of the objects or disputing the 
nature, number, or validity of the pramanas. The 
empirical world as it appears to all, is accepted only as 
a device to lead the seeker to the really real Brahman 
and then where the non-dual Atman alone is intuited, 
the pramanas as well as all phenomena, will have 
become one with Reality. As the Sruti says: 

rrftcK W x mfcl ...... W f^TRTfa I 

^ T Wfa ...... rln^T % II 

% V-VSk 

"Where there is duality, as it were, there one sees another 

.there one knows another. But when everything has become 

Atman alone, then whom could one see and with what.then 

whom could one know and with what ?" Br. 4-5-15. 


c&i.cJt2.VTLt t 
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28. A difficulty may rear up its head here. If 
Pramanas are discarded altogether, how is the seeker 
to know the Reality? He would have no means of 
knowledge at all, and Vedanta would lose its vocation if 
even the Upanishads were discarded as a source of 
knowledge! And how could a Vedantin undertake to 
refute the position of the other schools of thought if the 
principles of logic or the Pramanas were not accepted at 
all? 

This difficulty is founded more on fancy than on 
facts. For we have already stated that Vedanta is not 
interested in defending or disputing the validity of the 
Pramanas. The Upanishads only suggest the nature of 
Reality to the enquirer, and the fully qualified seeker 
of truth at once intuits his own Self to be that Reality. 
In this sense, the Upanishads are a means of 
knowledge before the intuition, in asmuch as they 
remind the enquirer that there is no distinction of the 
knower, means of knowledge and the known in the 
Absolute or Atman, and no distinction of teacher and 
the taught In the 

Reality itself, the Atman Absolute intuited as such, 
there is absolutely no place for perception and other 
Pramanas or even for the Vedas j 

V-3-^), nor is there any need for any revealer for 
the self-resplendent Atman ^ «[. 

29. Sankara thus explains how the unobjectifiable 
Brahman is known through the Upanishads which are 
considered to be a 'Pramana ' for it: 



"Rja+LC-AjL £7^Le/L£l^L 



Application of the Method (Agama & Reason) 


31 


^<RR<^cM|R^LH4R || ^.>TT. ?-?-V,TT. 

"(Objection :-) If Brahman is not an object, it cannot be 
consistently held to be (knowable) through the (Vedanta) Sastra as 
a valid means of knowledge ! 

(Reply :-) No, for the Sastra purports to wipe off the 
difference invented by Avidya. (To explain :) The Sastra indeed 
does not propose to teach Brahman as such and such an entity as 
its object, but it teaches that as one's inmost Self, it is 
unobjectifiable, and removes all differences such as that of the 
knowable, knower, and knowledge." SBh. 1-1-4, p. 16. 

30. The 'Upanishads, the Bhagavad Gita and the 
Brahma-Sutras are the three classical reservoirs of 
Vedantic knowledge. These three sources approach the 
subject from three different angles and open up 
different vistas of study. The Upanishads are the 
original and perennial sources of the eternal truths of 
Vedanta and should be studied reverently. Their 
teachings have to be assimilated not through faith and 
belief, but verifying each revelation by an appeal to 
direct intuition and reason based upon intuition. Faith 
and belief may also be required in the case of 
Upanishadic teachings regarding Up asanas or 
meditations. That is why Sankara writes in his Sutra- 
Bhashya : 

* gcqr^I ^ JRM ft g 

HjNtgRMcolM II S-S-^TT. 6 , 

"In the enquiry into the nature of Brahman, it is not merely 
Srutis etc. alone that are the valid means of knowledge, as is the 
case in the enquiry into the nature of Dharma (religious duty), but 
also Srutis etc. and direct intuition and the like are here the valid 
means according to the applicability of these. For knowledge of 


c^Ric.h.Li/n.H. 
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Brahman has to culminate in intuition, and relates to an existent 
entity." SBh. 1-1-2, p. 8. 

[ While meditation is only a mental act not in need of direct 
intuition, knowledge relates to an entity immediately to be 
known., and therefore demands immediate intuition.] 


31. (intuition etc. also), U'Hi'W (means of 

knowledge) - The meaning of this sentence should be 
carefully noted. Partial intuitions such as those of 
waking, dream and deepsleep - are the means, and the 
final intuition of the secondless Atman is the resultant 
knowledge; 'etc' here refers to reason based upon 
intuition also as will be seen presently. Brahman being 
a self-existent entity, demands not only immediate 
intuition, but in the case of persons who may be beset 
with doubts and misconceptions, a suitable course of 
reasoning also. That is why Sankara observes as follows: 


JRFT fitapfil I ^ 
1 rPTT fit (f. R-VA) 


"While, however, there are the texts teaching the cause of 
the origination etc., of the universe, inference also not in conflict 
with the Vedanta texts may become a valid means of knowledge, 
and as such it is not ruled out, since it serves the purpose of 
stabilizing the grasp of the meaning of those texts, inasmuch as 
the &ruti itself has admitted reasoning as an aid (to it). For 
instance, the §ruti '(Atman) is to be heard about, to be reflected on' 
(Br. 2-4-5), as also (the text) 'Well informed, and shrewd, he would 
reach the country of the Gandharas itself; so also here, one who 
has an adept teacher knows the truth' (Ch. 6-14-2) shows the need 
of human intelligence as an aid to it." SBh. 1-1-2, p. 8. 


The reader should be careful to note that the 
phrases (inference also) and IPTFT (when 


7 ^xlJijC-AjL c^lc/uvgA. 
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it becomes a means of valid knowledge) are used in 
special senses, and not in their usual senses of 
'syllogistic inference' and 'immediate means of right 
knowledge'. This is quite in fitting with the technique 
used by the Upanishads. 'Purusha Buddhi (human 
intelligence) refers to the intelligence of both the 
teacher and the taught. The disciple has to use his 
intelligence in grasping the teaching as well as in 
following it up with his personal reasoning in getting 
his doubts cleared by the teacher. And the teacher has 
to simplify the statements of the Sruti. Both will have 
to use reasoning on the lines indicated by the Sruti and 
never in conflict with it. 

That the inference refers to Vedantic reasoning 
alone is expressly stated in the following extract from 
Sankara's Sutra-Bhashya : 

fWT gfehdiwrairHdltf! 

"As for the other argument that the Sruti itself, enjoining 
reflection in addition to hearing or the study of Sruti, shows that 
reason also is to be respected, we reply:- Dry reasoning can find no 
admittance here on the strength of this plea. For, reasoning 
proffered by the Sruti alone is resorted to here as ancillary to 
intuition." SBh. 2-1-6, p. 188. 

(3) HTWT^S^ I Wq. 

kuHWI: 3wfr)f&dl' 

^.^T. V?-? ?,*?!. m, 

"For this reason also, one should not stand up against what 
is to be known exclusively by the Agama (traditional teaching of 
the Sruti; for, reasonings which are the outcome of mere surmises 
without any Agama for basis, would be inconclusive; since a 
surmise has nothing to check it." SBh. 2-1-10, p. 195., 


7 ?« Juc-A£. cA+LC-k-LVTl-H. 



34 


Essays on Vedanta 


(V) r«w>iHN 


^-?-??,<it. ? < ?3. 


,r We have already observed that being devoid of colour (or 
form) etc., this entity is no object of perception, and being devoid of 
the grounds etc., it is not an object of logical inference and other 
valid means of knowledge." SBh. 2-1-11, p. 193. 


32. The Bhagavadgita is called by the name of 
the Smzti-Prasthana in contrast with the Srutis which 
are called the '$ruti-Prasthaana' and the Brahma- 
Sutras known by the name of the 'Nyaya-Prasthana '. 
Although these titles of the works are not to be found 
expressly employed by Sankara, they are significant of 
the different ways of approach adopted by them 
severally and so quite appropriate. The Srutis (literally 
'what are heard’) are never referred to as records, 
scriptures or compositions of any particular great 
personages. They are only 'heard' and known by the 
disciples from the teachings of their masters and the 
truths they inculcate never depend upon the authority 
of the Rshis who are sometimes mentioned in them, 
Thus : 


(?) I 

n 1 f.?o 


1. The commentary on the Isopanishad (Kanva), attributed 
to Sankara, understands by the terms Vidya and Avidya , Upasana 
and Karma respectively, while the commentary on the 
Gaudapada-Karika, with reference to the verse Vidyancavidyanca 
takes 'Vidya' to mean knowledge evidently preferring the 
Madhyandina version of the Upanishad. This difference of 
interpretation of the same mantra by the same author, demands 
some research work on the part of scholars. 


r tLfL 
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So 

"One result, they say, is obtained with the aid of Vidya, and 
another, they say, is obtained with the aid of Avidya. So we have 
heard the saying of the wise ones who have explained it to us." 

Isa. lO. 


e) rlf&'Rd l<'<TVsRRdl<R | 

I:. 

"It is altogether other than the known, and it is beyond the 
unknown. Thus have we heard our predecessors who explained 
it to us." Ke. 1*4. 


( 3 ) *r dFi ^ ^3^ 1 


"He has neither body nor any organ of sense; nobody is seen 
either equal or superior to Him. His supreme power is heard to be 
diverse as also His natural knowledge, strength and action." Sve. 6-8. 


Even the Rshis are said to have received the 
Srutis by means of their good deeds and acts of discipline 
but not to have themselves composed the texts: 


(V) did: 1 


"By the act of worship, they got the fitness to receive the 
Veda, and that word they received as it had entered into the 
Rshis." Rig. 10-71-3. 


(K> i 


"The Maharshis (great seers) got the Vedas which together with 
Itihasas had disappeared at the end of the last cyde, by virtue of penance, 
with the permission of the Self-manifested One." Mo. Dh. 210-19 


The Bhagavadglta on the other hand, is the work 
of the revered Vyasa : 


<r >FRtTT *r*foiR£ shRt: 

n vn. are. 


e&ucJw/nJt. 
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"That (two-fold) Dharma, just as it was taught by the Lord, 
the omniscient and revered Veda-Vyasa incorporated in a treatise 
in the form of seven hundred siokas called the Gitas." 

GBh. Intro. 

Hence being the composition of a human being, 
although a great (almost omniscient) Rshi, the Gitas or 
verses composed by Vyasa as far as he could remember 
the teaching, have been together called a Srnrti , just 
like the Manusmrti or even the Vishnupurana, from 
which Sankara has frequently quoted in his Sutra- 
Bhashya. This work forming the Smrti-Prasthana, is 
only second in rank to the Sruti-Prasthana, and it has 
to be interpreted so as to harmonize with Upanishadic 
teaching. 

33. The Brahma-Sutras popularly so-called 
comprise what is called the S ariraka-Mrmamsa §astra 
(The S^stra devoted to the sacred enquiry into the real 
nature of the embodied self or Jiva), or the Vedanta- 
Mimams a Sastra (The Sastra devoted to the sacred 
enquiry into the meaning of the Vedantas or the 
Upanishads). This constitutes, as we have already 
noticed, what is known as the Nyaya-Prasthma , 
because it treats of the Ny ay as or principles governing 
the interpretation of the Vedanta texts. If the Gita is a 
Srnrti Prasthana, aiming at an exposition of Vedanta 
and placing before us the application of the teaching to 
practical life, the Sarlraka-Mimarhsa is a systematic 
exegesis both adopting the principles of the Purva- 
Mlmainsa (the previous exposition of the Karmakanda) 
and supplementing them and evolving a new set of 
principles that are specially needed in understanding 
the meaning of Upanishadic texts that reveal the 
nature of Brahman which has to be known only 


7 "ZxlH.C-A4l ^hucSw/TSfl. 
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through direct intuition and reasoning based upon 
intuition. Hence it is known by the title of the Utiara - 
MImams a (Supplementary Exposition). 


34. Brahman is technically Agama-gamya 
(known through the Agama) especially because it has 
to be intuited with the help of the only right way of 
interpretation handed down by a succession of 
traditional teachers and disciples. To this day, the 
orthodox students of Sankara-Bhashyas on the 
Upanishads and the Brahma-Sutras, solemnly repeat 


this sentence *3 


dkf to remind themselves that the traditional 

method of interpretation alone is being strictly 
followed in understanding the genuine Vedanta. This 
is of course liable to degenerate into a platitude, but 
nevertheless is pregnant with meaningful 
consequences when all its implications are borne in 
mind. The Kathakopanishad warns us thus :~ 


^fckm^l iTlThl^^ 0 ! ^pTHET II 3iT. 

"This knowledge is not acquired (or refuted by) speculation; 
Only when taught by another, it becomes easily intelligible, G my 
dear boy." Ka, 2-9, 

Sankara explains this as follows : 


jftrKT *pTHBT wfk II 3RT. *TJ. ^ 

"And that is why this knowledge arising out of Vedic 
teaching, conduces to effective conviction only when taught by 
another, one other than a mere speculator, one who is specially 
proficient in Agama." Ka. Bh. 2-9, p. 72. 

35. Before concluding, we wish to repeat that only 
Agama, the tradition which recognizes reason based 
upon intuition and leads the seeker to universal 


7 "ZxlH.C-A4l ^hucSw/TSfl. 
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[/ .tuition of Atman, is the genuine Pramana here and 
the so-called Pramanas or valid means of right 
knowledge, while they have their place in the empirical 
field, are really Avidya (ignorance) so far as the 
transcendental truth about Atman is concerned. 

It is sometimes supposed that the Vedantic 
Avidya is a mere doctrine formulated to explain the 
a ppearance of difference and manifoldness. That this is 
a hasty judgment, can be readily seen by any critical 
enquirer who cares to bestow the close attention which 
it deserves, on the Adhyasa Bhashya. For the present it 
will quite suffice to examine the following excerpt from 
that Introduction: 


W 1 




I R ^ 



“How, again, are perception and other Pramanas and the 
Sastras (only) for the man (infected) with ignorance ? 

We reply: Inasmuch as one who does not entertain the 
notion of me and mine with regard to the body, and the senses etc., 
cannot be reasonably a knower, and hence the means of 
knowledge cannot reasonably function. (To explain :-) There 
cannot be any talk of perception and other (means of knowledge) 
without presupposing the senses. Nor can there be the function of 
the senses without the body as their resting place; and no one can 
do any act with the body on which the idea of the self is not 
superimposed. And there cannot be knowership consistently in 
the Atman who is intrinsically unattached to anything, unless all 
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this (the idea of me in the body and the idea of mine in the senses) 
is assumed. And i:here can be no functioning of the senses unless 
there is knowership in the Atman, Therefore, perception and 
other Pramanas, and the Sastras also, are only for the man steeped 
in ignorance." Adh.Bh. 

36. It will be noted that the term A uidya is used in 
a special sense in Vedanta and the division of 
knowledge into Vidy a (right knowledge) and Avidya 
(error) in empirical life, remains undisturbed by this 
transcendental terminology. Vidya and Avidya in other 
systems, refer to empirical knowledge only and that 
division is unaffected and unchanged until the 
transcendental knowledge of Atman dawns. The 
following excerpt from the Gita-Bhashya will make this 
clear 

JWRp Silc^nr JWFm ; PNcNV-J VRfcT 

Hy'KIriJJHI'Jlft'M li »n, yT. 

"When the true nature of the Atman bas been known, there 
is no longer the convention of the means and the object of 
knowledge; for, the final means sublates the knowership of Atman 
too and while sublating it, it becomes itself no Pramana, just as the 
means of knowledge obtaining in a dream (becomes no Pramana) 
on waking." GBh. 2-69, p. 39. 

37. Avidya therefore as a tendency of the mind to 
mix up the real and the unreal, is a fact, not a theory 
brought forward just to account for appearances. The 
distinction of truth and error, as well as of reality and 
unreality in the empirical sphere, is not denied by 
Vedanta; for, the division rigorously holds good 
relatively to that sphere. Only, the division is not 
absolutely real. 
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As Sankara rightly observes: 


*R^ ^R^R: I 

wr gHF? jnfrTFT njrbi ^ srrrt^ *trt^ wnfr 

fafIM *Rft, HRj jrf^RR ; *T R JlrRSTfaltflft^NWcchl^ 
^RftrTS^II ^RT. V?-?V,iTT. 


"Therefore all secular and sacred convention is consistent 
before the dawn of the knowledge of one's being identical with 
Brahman. Just as to the common man who has fallen asleep and 
sees all sorts of dream objects, high and low, there arises the notion 
with a certainty that it is real perception, but never at the time does 
it occur to him that it is only a semblance of perception, so should 
this (reality of perception also be regarded)." SBh. 2-1-14, p. 198. 


38. The above-mentioned illustration of the 
distinction of dream and waking, is all right so far as 
we are concerned with the ascertainment of truth and 
reality with the help of a concept in waking; but as we 
shall see later on from another standpoint from which 
we judge both dream and waking, the latter loses its 
claim to be in possession of higher truth and reality as 
compared with dream. And from the standpoint of 
Absolute Consciousness all distinctions of states and 
degrees of reality and truth are bereft of any value 
altogether. With this proviso, we are justified in 
holding for the present as far as the method of 
Adhyardpapavada is concerned, Agama is the sole 
Pramana and reason based upon intuition, is the only 
reason that can be employed to ascertain the nature of 
Atman (Absolute Reality) as such. 

In these pages, the Upanishads, the Bhagavad 
Gita and the Brahma-Sutras, will be used as guides to 
determine the nature of Reality by Agama as found in 
the Upanishads, explained by the Gita and reasoned 
out in the Sutras. 





41 


6. APPLICATION OF THE METHOD 

(Avidyaand Maya) 

39. We have seen that the one teaching of the 
Upanishads, is that Reality is the All, the one without 
a second, and that Reality is called Brahman, greater 
than the greatest entity, because it is not limited by 
anything else. It is also called Atman, because it is the 
real Self of everything and everyone of us. The so called 
Universe as people understand it, is only an 
appearance. To think otherwise, is Avidya (ignorance) 
and to ascertain this as it is, is Vidy ,3 (wisdom). 

40. This way of explaining truth and reality on 
the basis of the Upanishads, belongs to the tradition of 
Sankaracarya and Gaudapadacarya, his grand- 
preceptor. There have been other schools of Advaitins 
antecedent and subsequent to Sankara, and even 
among the followers of Sankara, differences of opinion 
have sprung up as to what exactly is the genuine 
interpretation of the Upanishads. These differences 
have arisen mainly owing to ignoring the Upanishadic 
method of Adhyaropapavada , which Sankara stresses 
in his Bhashya. As it is neither possible nor desirable to 
enter into these details 1 here, we shall rest content 
with stating the genuine teaching of the Upanishads 


1. The critical reader interested in this subject, is 
recommended to study these details in the author's work 'How to 
Recognize the Method of Vedanta' published in the Karyalaya. 
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and quoting relevant passages supporting our view 
directly from Sankara's works themselves: 

41. It will be helpful to remember that the 
Upanishads generally restrict the terms Vidya and 
Avidya to right knowledge and wrong knowledge 
respectively, and the terms Prakiti and Maya to the 
objective appearance projected by ignorance. 

(?) yift 

«iRA»<wi ■hA i 

^ rTT || h-v. 

"Wide apart, mutually opposed and moving in different 
directions, are these two, viz., Avidya (ignorance) and what is 
known as Vidy a (wisdom), I regard (thee) Naciketas as an aspirant 
for Vidya; for, the many objects of pleasure have not made thee 
break off from your purpose." Ka. 2-4. 


[This is Yama's introduction to Atma-Vidya.] 

ii v-?°. 

"One should know Prakrti to be Maya" S've. 4-10. 

Accordingly Sankara writes : 


^ 4Tfrb:, 


it 




"Name and form conjured up by Avidya as though identical 
with the omniscient Lord, (but) undefinable either as identical 
with or other than (Him), which constitute the seed of the entire 
expanse of the world of Saihsara (mundane life), are spoken of in 
the Srutis and Smrtis as the Maya, Sokti and Prakrti, of the 


omniscient Lord." 


SBh. 2-1-14, p. 201. 


00 wfsTTWJ $ d <fH I- 
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c?)4^44^K: I! 3T^TT. HT. 


"Notwithstanding this, there is the natural human 
behaviour (of thinking, speaking and acting) in the form, 'I am 
this', 'This is mine’, mixing up the real and the unreal, owing to 
WTong knowledge of both of these and their attributes which are 
absolutely disparate, by superimposing of the nature and of the 
properties of the one on the other on account of non¬ 
discrimination of the one from the other." SBh. Intro. 


42. In the face of the above unmistakable 
definitions of both Avidya and Maya, the sub¬ 
commentaries on Sankara-Bhashya, have started a 
procession of the blind led by the blind, in emphatically 
affirming the identity of both avidya and maya, and 
defining avidya not as subjective ignorance but as 
something objective clinging to Atman, and thus 
distorting his nature by converting the all-pure 
Brahman into a transmigratory soul by enveloping his 
essential nature. 


We shall quote here a single excerpt from the 
Pa neap Mika , perhaps the earliest Tika on the Sutra- 
Bhashya, which initiated this departure from 
Sankara's tradition : 


JTffo, mi ^ iWs, Wit, 3Tfrfi:, fel, 

3TWT, ^ ^ dd “dd d*pTT *frjrt ^Td 






if 


In the above extract intended to describe Avidya 
as the Material Cause of Ahai'ikara (or the form of the 


7^€LflX^A£ <7^LcifXI^L^L 
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mind which is supposed to be the conditioning adjunct 
of Atman by virtue of which Atman is turned into the 
individual experiencer of the fruits of actions), it is 
particularly noteworthy that namarupam (name and 
form), avyakrtam (undifferentiated state of the world), 
Avidya (ignorance) maya, prakiti , agrahanam (non¬ 
apprehension) and avyaktam , are all given as 
synonymous names of Avidya in direct contradiction of 
the Bhashya which expressly says that Maya or 
Avyakrtam is Avidy akalpita' or invention of Avidya or 
Adhyasa (superimposition). 

We shall quote one more passage from Sankara 
which expressly states that namarupa (name and form) 
or avyakrtam (undifferentiated seed of the world) is an 
invention of Avidya (ignorance). 




V$-^TTT. 

"Brahman becomes the object of 'transformation' and other 
modes of expression in its special aspect of name and form 
superimposed by Avidya, which, whether differentiated or 
undifferentiated, is undefinable as that [Brahman] or other than 
it. In its real nature, however, it remains beyond all such modes of 
expression." SBh. 2-1-27, p. 213. 

43. Even according to Sankara, however, it would 
not be wrong to speak figuratively of Avidya as Maya, 
and Maya as Avidya also. In its primary sense, no 
doubt, Avidya means ignorance and therefore refers to 
a subjective notion; but in a secondary sense, the word 
may be extended to cover any object that is imagined 
by ignorance. In that case, usage would permit 
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statements like 'All this is Avidya' where we only mean 
that everything objective, is a figment of avidya, and 
not really real. Similarly, when the term avidya is 
taken to mean a modification of the mind, it is 
evidently included within the phenomenal world and 
therefore may be appropriately called Maya. To avoid 
confusion, we shall restrict the use of these words 
Avidya and Maya to denote ignorance and name and 
form respectively; and 'avidya' shall be the name of 
mutual superimposition of the self and not-self alone, 
whatever the signification of these words may be in 
any other system. 

44. One word more before concluding this section. 
These terms are used in Vedanta for the particular 
kind of wrong knowledge and the objective phenomena 
respectively, only as a device to introduce the reader 
(by means of Adhyaropapavada) to the transcendental 
entity or the Witnessing principle called Atman, and 
not for formulating theories which the system 
undertakes to defend. This latter misconception 
prevails in certain quarters even now. Ramanujacarya, 
for instance, confounds Sankara's teaching of Avidya 
and Maya with the Post-Sankara theory of Avidya, and 
with the Maya doctrine of the Buddhists. He has 
considerably exercised himself in undertaking an 
elaborate refutation of the Avidya Theory and in 
calling the Advaitins opprobriously Pracchanna- 
Mayfiuadins' (Crypto-Buddhists). And Dr. Murti has 
these remarks with regard to Sankara and Gaudapada: 

"Gaudapada and Sankara merely bring out the implications 
of this standpoint (of the older Vedantins) when they declare 
change, difference and plurality as illusory; they formulate the 
complementary doctrine of avidya to explain the appearance of 
difference.” C. P. B., p. 122. 


c/hvcJkjarwifi. 
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That Sankara has not formulated any 'doctrine of 
Avidya’ to explain something, but has merely drawn 
our attention to a natural tendency of the human mind, 
has been made abundantly clear by citing his express 
statements. That Gaudapada is equally innocent of any 
such doctrine, and that he is merely concerned with 
inviting the attention of enquirers to the undeniable 
Non-dual Being and Consciousness or Atman of the 
Upanishads, will be clear from the following : 

(?) WT 1 

frit: n 

"Dream appertains to him who takes (Reality) to be 
otherwise, and sleep to him who knows not Reality; when the 
misconception of both these is removed, one attains the fourth 
abode." GK.1-15. 


Gaudapada is here characterizing both waking 
and dream as only dream or wrong view of Reality, and 
deep sleep as not knowing. Both of these are 
'misconception' (f^Rlfer) from the standpoint of the real 
Atman who transcends both consciousness and 
unconsciousness. Gaudapada has not used the word 
'avidya' anywhere in his work. For him anyathagrahana 
(misconception) and agraham (unconsciousness) which 
he calls karya (effect) and karana, (cause) respectively, 
are both 'error' (viparyasa). 




"This duality is only Maya, it is only non-dual in reality." 

GK.1-17 


Here the word Maya is applied to the world of 
duality. There is no theory of Maya to account for 
anything. 
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There is one seeming exception to this use of the 
word in Gaudapada 

3prTFrJTRt JTFRT ^TRTn g It *Tt ^T, 3-3V. 

"For there is the Sruti 'There is no duality whatever here' 
(Ka. 4-11), and also Indra (The Supreme Lord) appears as raany- 
formed through ' Mayas' (Br. 2-5-10), Not being born, He is yet 
born in diverse forms through Maya" (Tai. Aran. 3-13). GK. 3-24. 

These are Srutis, and therefore there is no theory 
advanced here. The Brhadaranyaka text 'through 
Mayas' means through sensuous perceptions, for in the 
Vedas, the word maya is also used in the sense of 
knowledge according to Yaska's Nirukta. There are five 
senses each of which presents Reality in a particular 
form, such as sound, touch etc. This kaleidoscopic 
variety of knowledge, is evidently illusory with 
reference to Reality as it is. Here the name 'Maya' is 
applied to the variety of sense-perception. 

45. If one remembers the precise nature of Avidya, 
its function and effect as defined by Sankara in the 
Adhyasa-Bhashya, a number of unnecessary doubts 
and differences about it, would vanish altogether. (1) 
In the first place, avidya is only a technical name to 
denote the inveterate natural tendency of the human 
mind (*\« PWter tfW^flT;) and no theory, (2) And in the 
second place, this is used by Vedanta only as a device 
for the purpose of teaching the truth 

I), and never as a really real something to 
be defended. (3) Its function consists in setting up an 
unreal not-self as a second to the really real Self, and in 
mixing up the Real and the unreal 
and in misleading one to mistake the identity and 


~Rja.fic.Ajt cAbioU lyclt 
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attributes of one for those of the other, although in fact 
the unreal not-self is not another entity beside the real 
Atman, since Atman is absolutely without any attribute 
and as such is not numerically one desiderating a 
second. (4) And finally its effect is to induce one to 
imagine that one is really an agent of actions and 
experiencer of the fruits thereof 
although all actions, instruments useful to produce 
actions as well as the fruits thereof are 

really Maya (false appearance only). 


Niether the form of the mayic Universe is 
perceived as such, nor its end, nor yet its persistence, 
while it appears (H ^ ^ 

11 G. 15-3). Avidya which gives rise to this 
appearance is equally begiriningless, endless and is no 
more than a natural superimposition of the human 
mind and only an erroneous notion (^FTTf^rRTt 


ID- 


Therefore it is futile to indulge seriously in 
speculative discussion about its cause, locus, object or 
number as many post-Sankara Advaitins have done; 
for all these categories pertain to the magic 
phenomena invented by avidya and can never be 
applied to avidya itself which projects these phantoms. 


The Upanishads therefore recommend the 
wisdom of the unity of Atman as the only antidote to 
remedy this malady, the mother of all evils of life 
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( Being and Becoming) 

46. Dr. T. R. V. Murty, author of 'The Central 
Philosophy of Buddhism makes an observation in the 
course of a discussion of the Madhyamika Dialectic, 
which deserves the serious consideration of all 
philosophical thinkers. 

"Philosophy selects a particular pattern from among several 
exemplified in things, exaggerates it out of all proportion and 
universalizes it to infinity. The pattern or concept so selected and 
universalized becomes an Idea of Reason, as Kant calls it. What 
impels us to select one particular point of view and not any other is 
a matter of our spiritual affiliation. The Mahayanists would call 
this our spiritual gens (gotra). But having chosen one, consciously 
or rather unconsciously, we universalize it and take it as the norm 
of evaluation. Though innocently stated as a description of facts, 
every philosophical system is an evaluation of things or a 
prescription to view them in a particular way." C. P. B. p. 125. 

This is too true in the case of speculati ve systems, 
for they all lie prostrate under the tyranny of the 
intellect. The intellect, indeed, is a humble servant in 
the hands of any master-thinker who holds the magic 
wand of intelligibly handling the laws of thought, and 
can undertake to prove that any particular system 
presents a complete picture, and the only picture 
possible, of the universe; or else it can demolish any 
other system or even all systems by exposing their 
inconsistencies ruthlessly. 

But Vedanta, it must be remembered, is no 
speculative system which chooses a particular theory 


72afLc.iT ^hucJtiurdi. 
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to criticize or defend. Suresvaracarya thus explains 
how it forms the sole exception to the general rule : 


fenft fWTR WT: I ^ ^ « 4 dlf 4 &<<jRd 
WUN^W: I | 


IWMdW 




^T5TTf^^R^ d^^K'^ll^il: 1 


"(Objection :-) All systems are reasonable, each according to 
its own standpoint, and they are untenable when judged by other 
points of view. So we do not see any one system on which we can 
rest our faith. Nor can we possibly conceive of anyone way of 
approach not blamed by any other thinkers or supported by all, as 
free from all logicians' attack ! 


(Reply :-) You may well conceive of such a system without 
any misgiving. For all approaches to truth take refuge uniformly 
in intuition. This is being stated (in the following verse): 

'Taking this umpire (as the common court of appeal), those 
that are seriously suffering from the fever of speculation, are 
bewildering one another by means of their magical words ending 
in the suffix 'tvat' (the ablative ending, meaning 'because of')". 

Nai.2-59. 


Every reason adduced, appeals to universal 
intuition which is undisputed, and so, Sure£vara says, 
Vedanta which stakes its all on this intuition, is 
consciously or unconsciously admitted by all. 

47. We shall illustrate our meaning with 
reference to the question of 'being' with which we are 
specially concerned in this section. 

Four, and only four, views are possible on any 
subject and therefore the Buddhist uses his dialectic of 
four views and refutes all these views; his 


~Rjafut*A£. t^hucMiLt/nfi. 
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rejection is based on the contradiction implicit in each 
view. Therefore his conclusion is that all possible views 
have been rejected. Dr. Murti quotes the following 
verse of Aryadeva from the Catuh-S 1 atakam: 

ft ^ I 

II C. S. 14- 21. 

"Being, non-being - , both of these, neither of these - these are 
the four alternative views to be applied by the wise to all other 
concepts such as 'unity' (to be taken up for critical examination)." 

Gaudapada who uses the Buddhistic dialectic to 
refute conflicting views regarding Reality, and at the 
same time shows how this refutation culminates in 
revealing Vedantic Reality indirectly, writes as 
follows: 

*nf^t nutflfrl ^Tg^T: i 



II A ^T. 6M. 

"This childish person covers up Reality by attributing these 
predicates to it: 'It is', ’It is not', 'It is and is not' and 'It is not at 
all'. These are predications signifying change, statical nature, 
both, and neither, respectively." 

"These are the four alternative views, by clinging to which 
He is ever enveloped. He is the all-seer by whom has been seen 
this Revered Lord untouched by these views." GK. 4-83, 84. 

The reader will note that Gaudapada holds that 
Reality, being of the nature of intuition itself, 
transcends all concepts in the empirical field and 
consequently it is neither proved nor disproved 
through affirmation or negation. Atman or Brahman is 
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the Absolute beyond all empirical predicates. 

48. Bearing this Vedantic position in mind, we 
may now proceed to a consideration of the question of 
being and becoming according to the Adhy arop apavada 
Nyaya . 

The following texts should be studied in this 
context: 


(?) | *§ Wt . I *?r*T WPWT 11 

If. 

"He (Atman) wished 'I would become plenteous, I would be 
bom' .........Reality became the real and the unreal." Tai. 2-6. 


WIWl TT?irFRT I ^ WlRR 


3T. 5.-V?, 

"Being alone, was this (universe) in the beginning, One 
without a second. Here some say 'Non-being alone, one without a 
second was this (universe) in the beginning. How could it possibly 
be so, my dear boy', he said, how could being be born from non- 
being ? Being alone, my dear boy, this was in the beginning, one 
without a second." Ch. 6-2-1, 2. 


(3) if&fT HTT. rHfa i^RT BTT 

cT^fts^jRT I _?TT 3TFT cTT 

|| OT. V. 

"It thought, 'I would become plenteous, I would be bom'. It 
created Fire. That Fire thought I would become plenteous, I would 
be bom; it created water. That Water thought, I would become 
plenteous, I would be bom'; it created food." Ch. 6-2-3, 4. 


Here is ari enigma. Reality alone was in the 
beginning. Reality is the All, the Whole without a 
second. How could it wish 'to become plenteous' ? How 


lZaJut±A&. c^hx.cJf. .£ t tlY 
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could it be born? Reality being the Absolute, free from 
all determinations, how could there bo any willing, or 
the action of becoming, unless it ceased to be the 
Absolute? 

This difficulty can be solved only by reminding 
ourselves that this is only the style of the Upanishads 
to express universal truths (see p. 22). The statement 
only means that, while the universe appears to present 
numerous phenomena subject to change, and different 
from one another, it is really the Absolute alone, one 
without a second. 

49. It would not be right to suppose that this is a 

formulation of the substance view as opposed to the 
view that recognizes reality as change alone. This is 
not to assert the supremacy of 'being 1 as opposed to 
becoming. Absolute Being has nothing to do with the 
opposition between the permanent and the changeful. 
True, the Upanishad seems to presuppose a school of 
thinkers who would appear to have held that all things 
positive have come out of non-being H^TOT), 

but this is only the Upanishadie way of formulating the 
common-sense view which considers everything newly 
bom as non-existent before its birth, and therefore 
concludes that there was nothing before the world 
made its appearance; or, this may be the philosophic 
view that there can be no substrate underlying the 
phenomenal world that we experience. We shall go into 
an examination of such a view, if there be one, when we 
take up the concept of causality. 

50. 'Being 1 in the empirical world, implies time or 
place. It is difficult to ascertain what this corresponds 
to as distinguished from becoming. Yaska in his 


c^hx.fzJf r tLfL 
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Nirukta says that there are six Bhava-Vikaras 
(changes pertaining to things). A thing is born, exists, 
grows, undergoes transformation, decays, and is 
destroyed. All these changes may be subsumed under 
the concept of 'becoming' and they are all perceived to 
take place in time or place. Yet we have an idea of some 
'thing' which undergoes all these changes and is 
supposed to persist throughout. It is by emphasizing 
this substance view that certain schools of thought 
oppose other schools which insist that only change and 
movement constitute the core of Reality. 

The Witnessing principle which enables us to 
recognize the being or becoming of things, however, 
neither is, nor undergoes any becoming in time or 
space, for it is the 'Seer' of the whole universe, within 
and without, including time and space. It is neither 
here nor there, neither in the past nor in the future, 
and is untouched by the concepts of being and 
becoming. Inasmuch as its non-existence is impossible 
to conceive for anyone, however, it has been called 1 Sat 1 
(Being) by the Upanishad; and inasmuch as it is in its 
light alone that we are aware of the universe, or even 
conceive of the disappearance of the universe, it has 
been called Jnanam or Vijnmam , Consciousness also. 

51. This Witnessing Principle in us, has therefore 
to be described as Being and Consciousness in one. 

(?) Erf^fct srffcidi+iR 

f^TR II W. *TT. VH-?. 

"Here sat is to be understood as the entity which is Pure 
Being, subtle, free from all specific features, all-pervading, one, 
untainted by anything else, indivisible; the consciousness which is 
known from all the Upanishads." Ch.Bh. 6-2-1. 


7£tifix*A£ gfce/itiycft. 
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Being and Consciousness are not two distinct 
qualities inhering in Atman; for Atman is the Vedantic 
Absolute free from all duality either within Itself or 
without It. In the course of a discussion devoted to the 
refutation of an ancient school of Advaitins 
interpreting the Brahma-Sutras, Sankara remarks : 

(y) ^ ^ ^ 3FFT I 

I '<F$t sf^T sfidHJIch- 

r^ldlq'R^d ? sr^r ^ ^ w i 

~- l °IT fkitrltlTiich) 

quid ? WT ^rJJT I 

II 

"It is not possible to assert that Brahman is only of the 
nature of being alone, and not of the nature of consciousness; for 
then, the &rutiHe is conscious through and through 1 (Br. 2-4-12) 
would be meaningless. And how possibly can Brahman bereft of 
consciousness be taught to be the Self of Jiva? Nor can it be 
asserted that Brahman is of the nature of consciousness alone and 
not of the nature of being. For then, texts like. 'He should be 
known emphatically as being' (Ka. 6-13) would lose their force. 
And how could one possibly hold to the doctrine of consciousness 
bereft of being ? Nor is it possible to assert that Brahman 
possesses both these characteristics. For then, one would be 
contradicting what he maintained in the beginning (that 
Brahman is not manifold)" SBh. 3 -2-21, p. 360. 

Therefore one can never hold that being and 
consciousness are two distinct properties of Atman, 
without doing violence to the undeniable universal 
intuition of Atman as Pure Consciousness and Pure 
Being (consciousness not desiderating an object, and 
being not admitting any specific characteristics) in one. 

52. It is sometimes supposed by critics of Vedanta, 
that the Up anishads or Vedantins identify the 
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Absolute with something experienced in some form 
even empirically 1 , to wit, Atman (substance), and that 
Vedanta deals with the changeless, universal, and 
unrelated as opposed to the changeful, particular, and 
related 2 . It will be evident from what has been said 
above, that the real Atman or Brahman as known to 
Vedanta, transcends all these pairs of opposites. 
Reserving the consideration of the other concepts such 
as the universal and the unrelated for a future 
discussion, we may observe here that even regarding 
the Absolute as Pure Being (asti), is a device in 
Vedanta used for the purpose of discarding empirical 
being and becoming with reference to Atman (the 
Absolute). The following quotations will vouch for this 
statement: 


3w<fl<*l4tod«*reir 11 v? 3. 

"He should be emphatically known as being (empirical) and 
also in His real nature (absolute). Of these two aspects, the real 
nature (of Atman) who has been known emphatically to be, 
reveals itself (to one who has known it to exist)." Ka. 6-13. 


I WRT cq w ft ci aiicJHwrQWM:, 

anrm+Hwi*! i ^T.m. 


"Of the Atman previously known to be, that is to say, of Him 
known through the notion of existence due to the conditioning 
adjunct of the pre-existing effect. Afterwards the Tattvabhavah , 
the real nature, the unconditioned non-dual nature distinct from 


1. C. P. B. page 236. 2: C. P. B. page 315. 
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the known and the unknown, pointed out by &rutis like r Not this, 
not that' (Br.), 'Not gross, not subtle, not short' (Br.), 'Invisible, 
bodyless, undefined, having no support' (Tai.) etc., turns towards 
him to reveal Its nature. The purport is (that this aspect turns 
towards him) who has previously known (Atman) as existent." 

Ka. Bh. 6-13. 

53. This true nature (Tattva-Bhava) of Atman or 
Brahman the Absolute, should always be assumed to 
be meant by the Sruti even when seemingly positive 
terms are applied to Reality. It will suffice to quote one 
passage from the commentary on the Aitareya : 

R4UH*^ 3:*nT, 

TsjwKtm, ^ 4l*i wi ^wr ^ '■R R^tR i RR %R; wrat 
R^fR'irqrRgRpT: ii w. ar. 

"It is, is not; one, many; with qualities, without qualities; 
knows, knows not; static, dynamic; fructifies, does not fructify; has 
a cause, is causeless; happiness, misery; the inside, not inside; 
void, not void; is myself, other than that - whoever tries to 
superimpose such thought-constructs upon His real nature which 
is beyond the range of all words and thoughts, he is surely trying 
to roll up even ether like a piece of leather, and to climb it up as if 
it were a flight of stairs; he is trying to find out the trail of fish in 
water and of the birds in the sky! For there are &rutis like the 
following: ’Not this, not that' (Br.), 'From which all words fall 
back.’ (Tai.)". 

- Ai.Bh. p.312, discussion at the end of the first chapter. 
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8. APPLICATION OF THE METHOD 

(Cause and Effect) 

54. Consideration of the concept of becoming 
naturally glides into the consideration of the concept of 
cause and effect. Both becoming and causation 
desiderate the concept of time, and it is curious how 
systems insisting on the reality of change, becoming, or 
of the relation of cause and effect, have failed to take up 
the concept of time as demanding a serious 
explanation. 

55. The Samkhya and the Vaiseshika systems 
both accepted that an insentient principle - the 
Pradhana or the atom - can be the material cause of the 
world, but they differed very widely with regard to the 
process of causation and the relation of cause and 
effect. The Samkhya insisted on the identity of cause 
and effect, and explained that the original or first 
cause, the Pradhana , transformed itself into an effect 
called the 'Mahat' (the Cosmic Intellect), which, in its 
turn, gave rise to the series of causes and effects. It was 
a gradual process of evolution that was responsible for 
the final effect, the universe. The Vaiseshika on his 
part, held out a doctrine of atoms, which by 
combination produce dyads, which, in their turn, 
produce by combination triads etc., in succession until 
at last the whole world is produced. This doctrine has 
been called the krambha-Vada (the doctrine of causing 
by combination of atoms & c.) in contrast with the 
Parinarha-VMa of the Samkhyas. Now both the 
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Samkhyas and the Vaiseshikas are rationalists with 
this difference between them, that the Samkhyas 
recognize in addition to Perception and Inference as 
canons of knowledge, Sruti also as Aptavacana 
(testimony of experts), while the Vaiseshikas include 
even Sruti within the range of Anumma (syllogistic 
inference). Both adduce Sruti also in support of their 
own doctrine, the Samkhyas to a greater extent than 
the Vaiseshikas. 

56. This circumstance has led some scholars to 
surmise that the Samkhya system was a rational 
synthesis of the Upanishads. Dr. Murti supports this 
deduction and avers that it is proved beyond doubt by 
the fact that the Brahma-Sutras find it necessary to 
refute the Samkhya contention that it represents the 
true import of the Upanishad texts. The refutations are 
so numerous and so sustained, that they would be 
unintelligible if the Samkhya had not been considered 
a rival in the field of Upanishad exegesis. The 
appellations ' asabdam ' (unscriptural), 'anumanam', 
'anummikam' (conjectures, inferred) by which the 
Samkhya is referred to in the Brahma-S utra, are 
significant as revealing that the Samkhya 
interpretation was considered 'free' and un-orthodox, 
and that the Samkhya did claim to be a correct 
understanding of the Upanishads. (C. P. B. pp. 60, 61), 

, This is perfectly true if we remember that the 
Samkhya system was a rational synthesis and that 
the followers of the school did claim to be such. The 
appellation of 'anumanam', and 'anumanikam' to his 
Pradhanam , would never be deemed by the Samkhya 
as any reproach to it, for the Samkhyas plumed 
themselves on their being adepts in inferential 
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reasoning, and boasted that the Pradhma, Purusha 
and their mutual relation to be eternally inferential 
(jnrwjswrFTT faringi ^ ii S.Bh. 1-1-5, 

p.94). Only, they did recognize the testimony of the 
Upanishads and tried to explain away the seemingly 
Advaitic texts in the light of their contention. 

The Vedantins, according to Sankara's tradition of 
interpretation of Badarayana, however, rejected this 
Sariikhya interpretation and explained the Vedantas to 
show how the non-dualistic Brahman alone was really 
real and how the knowledge of the meaning of the 
Upanishads, conduced to the universal intuition of that 
Brahman as the real Atman or Self of all the 
phenomenal world. 

As for the numerous and sustained refutations of 
Sariikhya to be found in the Brahma-Sutras, it must be 
remembered that the Vedantins had a higher level of 
knowledge to point to as based upon Vedic reasoning 1 
an acquaintance with which was sure to cast all 
inferential knowledge into the shade. This procedure 
was adopted more as a defence of the Vedantic genuine 
interpretation and higher method of reasoning rather 
than as a debate with an opponent of equal standing. 
Sankara makes this point quite clear in the following 
extracts from the Sutra-Bhashya : 

(?) STMH+K^WK: JT: 

grower A<l$d: I rTFT f| W’WMW'hlA 


1. The reader is referred back to the section (5) on Agama 
and Reason . 
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j sjnTlsrTk ^cT: ; *ll u ^lR'+i[V J ! 0 M^fri^ 11 

^ 6 , 

"Starting with the Sutra The unscriptural Pradhana, is not 
(the cause), because of the (attribution of) seeing' (Vs. 1-1-5), the 
doctrine of Pradhana as the cause, was put forward again and 
again by the Sutras expressly and refuted. This was because in the 
Upanishads are to be found what appear to the dull-witted to be 
like passages implying support to that school. And that system is 
approximate to the Vedantic teaching inasmuch as it holds the 
theory of the non-difference of the cause and the effect, and it has 
been adopted by Devala and other authors of Dharmasdtras in 
their works. Therefore more effort has been made in repudiating 
this school in particular and not in refuting the doctrine of atom or 
anything else presumed to be the cause." SBh. 1-4-28, p. 178. 

($) wft? 4<lnHI«WWl^4M4 3TO JlfflH, 5T 





Pkl<fc<wfHll4—W. W?» I IT. 

"Although this Sastra is begun with the purpose of 
examining the purport of the Vedanta texts; and it is not begun 
with a view to establish or refute any particular conclusion (of any 
other school) with the help of pure reasoning as is done in 
rationalistic systems, it becomes incumbent on those who explain 
the meaning of Vedantic texts to refute the views of the Samkhyas 
and others which run counter to right knowledge. The next section 
is therefore begun for this purpose." SBh. 2-2-1, p. 220. 

[The Upanishads are the only source of valid knowledge and 
therefore to lead disciples to that knowledge we have to refute thoughts 
of all schools which are an impediment to arrive at that knowledge.] 


00 ' 

II *TT. W?, 'TT. ^o. 





62 


Essays on Vedanta 


"Saitikhyas and others quote Vedanta texts also and explain 
them so as to suit their own position. What has been done in the 
previous portion of this work, was mainly to show that their 
interpretation is not correct, but (a fallacious one) appearing to be 
right. But here, there is this difference that their reasons are 
going to be refuted independently without any reference to texts." 

SBh. 2-2-1, p. 220. 

[This section will be devoted to show that not only the 
Sanxkhyas and others do not know how to interpret texts which lead to 
direct intuition, but also that their reasons are fallacious and 
inconclusive.] 

57. We may leave this incidental question at that 
and return to the consideration of the subject matter of 
this section, viz. the relation of cause and effect. How 
does Vedanta differ in handling this problem from the 
Samkhya, Vaiseshika or other systems? 

It is necessary first of all to determine exactly 
what is meant by a cause. Since kat'o^na is the Sanscrit 
word used to denote both reason and cause, we have to 
restrict ourselves to the consideration of it in the latter 
sense only. It is derived from the root Kr (fO to do or to 
make, and therefore anything that is required to 
produce an effect, may be called a karana. Taking the 
word in its widest sense, therefore, it might mean an 
agent who does or makes something or something 
which makes up a thing, or even all the various factors 
that may be necessary to make up something. Without 
entering into details, we may here state that 
Vedantins and Samkhyas make use of the word 
ftftTichK^(literally occasioning cause) for the agent; 
this term is usually translated into English by making 
use of the appellation efficient cause. The Sanscrit word 
to denote the material needed to make anything is 
(that which should be taken up for 
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producing something); it is called the t^itel^^(that 
which inheres in the effect) by the VaiSeshikas. We shall 
make use of the usual term 'material cause 1 to express 
it. 

58. The difference between the Samkhya and the 
Vaiseshika, turns round the nature of the effect and its 
relation to its material cause. The Vaiseshika has 
systematized the common sense view that every effect 
is really bom and therefore non-existent before its 
birth; the Samkhya insists that the cause itself is 
reborn in the form of its effect. Gaudapada in the fourth 
chapter of his Karikas, mostly devoted to a rational 
refutation of systems other than Vedanta, thus 
caricatures their views and then states the Vedantic 
view which is above all criticism. 

(?) ^ ^TRcf | 

3RT % II v-v. 

" 'Nothing that already exists can be born'. That which is 
non-existent, can never be bom!' The dualists are thus disputing 
and so are (indirectly) revealing the fact of no-birth." GK.4-4, 

( r ) t i 

'5TPTRRT R rl^ll 4). 3>T. V-??. 

"For him in whose opinion the cause is the effect, the cause 
itself is born; being born how could it be without birth, and how 
cbuld it be changed and yet eternal?" GK 4-11, 

JThis is the refutation of the Samkhya view that the original 
cause, Pradhana or primordial matter itself, evolves into the effect.] 

(?) ^KUIIiNH^r-Wd: tR I 

"If the effect (Mahat etc.) is identical with the cause 
(Pradhana) and therefore the cause is taken by you to be 
permanent, (then there is no effect bom). And if the cause be 
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identical with the effect bom, then how could it be permanent 
according to your view?" GK.4-12. 

[This is the (identity of cause and effect) 

of the Samkhya. This identity understood in either of the two ways 
mentioned here, leads to a repugnant conclusion.] 

(v) ’ift sawww % i 

'JlltIN *T II ’ft 3>T. V-?3. 

"For him in whose opinion something is born from the 
unborn, there is no example in life to be cited. And if a thing is 
bom from something bom, there will be no end (to the series of 
bom causes)." GK. 4-13. 

[ Nobody has seen any instance of an effect bora from 
something which was never born. If both the effect and the cause 
be supposed to be bora, then there will be nothing unborn, since 
every born cause would in its turn desiderate a born cause.] 

Therefore the Vedantin’s conclusion is that there 
is really nothing born, the only Reality or Atman being 
One without a second. 

59. Oblivious of the fact that the fourth chapter of 
Gaudapada’s work is mainly devoted to the drawing of 
Vedantic conclusions from the different contradictory 
views of schools other than Advaita, and that 
Gaudapada has used Buddhistic arguments both for 
refuting dualistic systems and for showing Buddhistic 
arguments pushed to their conclusion lead to Advaita 
Vedanta 1 , scholars have rushed to offer various 
interpretations of the apparent Buddhistic 
terminology and logic in this work of that great teacher 
of Sankara's tradition. 

1. The reader interested in this subject is referred to the 
'Mandukya-RahasyaVivrti ' a Sanscrit commentary by the present 
author and the English Introduction to that work, where this 
question has been thoroughly discussed. 
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Some suppose that the Agama Prakarana may 
not be Gaudapada's work at all and that it may be a 
part of the Mandukya Upanishad itself as claimed by 
certain recent Bhashyakaras. Others guess that the 
Karikas may be an adaptation of the Yogacara school of 
Buddhism effected with the sole purpose of giving a 
twist to it so as to suit the purposes of Vedanta, while 
some others imagine that the fourth chapter is perhaps 
a Buddhistic work added later on to the first three 
chapters in the name of Gaudapada, or even that 
Gaudapada was himself a Buddhist in disguise! 

The reader is warned not to acquiesce in any such 
surmises in the present case. Gaudapada's conclusion 
that there is no birth (Ajati) is quite in consonance with 
Vedanta from the highest stand-point. For as this 
great thinker repeats again and again in this work, the 
real Atman of Vedanta, is (unborn, 

without sleep or ignorance, and without dream or 
misconception, G. K. 1-16, 3-36, 4-81). But the 
Vedantin has a MayaSatkarya-VMa (illusory existence 
of the effect in the cause) also to offer to inquirers who 
wish to harmonize all Vedantic texts which invariably 
use the Adhyaropapavada Method to teach the nature 
of Reality. 

60. The reader should remind himself of what the 
position of the Vedantin, is with regard to Pramanas 
and reason 1 . While these may have their place in the 
empirical field, they can never be applied to the 
transcendental Reality or Atman. For the purposes of 
teaching the truth, however, the Upanishads 
themselves have been given the appellation of 


1. Section 5. 
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'Pramana' by Adhyaropa (deliberate superimposition). 
Just as Pramanas or canons of knowledge in the 
empirical sphere, produce Pramiti or correct 
knowledge and remove ignorance regarding their 
object, Vedantas or Upanishads also in their capacity 
as Pramana, remove Avidya or ignorance of Atman. 
This Avidya again, whatever be its nature in other 
darsanas (systems) such as Sanokhya, Yoga , Vijnma- 
vada or the Sunyavada , here refers to the natural 
tendency of the human mind to mix up the real Atman 
and the unreal not-self by mutual identification of the 
Self and the not-self and mistaken transference of their 
properties to each other 1 . The illusory appearance of 
the universe (both subjective and objective) of names 
and forms considered to be real from the empirical 
point of view, is called Maya 2 by the Adhyaropa view 
adopted for purposes of teaching. 

Reason, again, as usual in Vedanta by 
Adhyaropa, is of various types. It may be the reason 
actually adduced by the Upanishads themselves 
(SrutyanugihEa) , or used by a teacher in harmony with 
the Vedic teaching (Srutyanuk ula), syllogistic 
(anumma), or even bare reasoning based upon the 
laws of thought-forms (Kevala or Sushka). It is mostly 
of the last type in the Alatasmti-Prakarana. Sruti and 
reasoning in harmony with it, are used in the Advaita- 
Prakarana of Gaudapada. 

61. The Maya-Satkarya-Vada or even the teaching 
of the Absolute, the AjMi-Vada , was no revolution 
introduced by Sankara or Gaudapada for the first time. 
It was already there in the Srutis, and traces are left in 


1. Section 6. 2. Section 6. 
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the Bhashyas of Sankara and elsewhere, of the 
teachers of these doctrines like Dravidacarya and 
Brahmanandin 1 , who accepted these teachings. We 
shall first quote the Sruti which illustrates how the so- 
called effect is really nothing but a play of words, and 
that it is essentially the cause itself. 

ft) W ftfTcf 

ftcq^n w[. tt. 

"Just as, my dear boy, by knowing a lump of clay, 
everything made up of clay is known (to be but clay), the effect 
being a mere play of words, only a name, and that it is only clay is 
the truth" 

Ch. 6-1-4, p. 505. 

Here Uddalaka is represented to have told his boy 
that all effects of clay such as a pot or a pitcher, are 
only clay, their cause, and in themselves are nothing 
but mere names. Similar examples are cited with 
reference to gold and steel in this Upanishad, and 
everywhere the reality of the cause is affirmed, and 
this apparent division of cause and effect, is further 
extended to Brahman which is taken to be the cause 
and its effects the primordial elements, as follows : 

00 TF&lcI Fit dxl'Jl FIT 

_ II f$T. ^ 

"That (’ Sat 1 or Brahman) thought 1 would be plenteous, I 
would be born’. It created Tejas (Fire). That Tejas thought 'I would 
be plenteous, I would be bom'. It created Water." Ch. 6-2-3, p. 509. 

And this is how this Upanishad extends, to some 
other empirical effects, the nature of being illusory 


1. See English Introduction to 'Mandukya-Rahasya-Vivrti' 

pp. 20, 21. 
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appearances and concludes that all of them are 
dependent on Brahman alone for their being 


(?) Ttf^T ^ Wft 



HHrq i | BT. *TT. Vv 

"What (appears to be) the red colour of the sun, that is the 
colour of Tejas (Fire), that which is white, is the colour of Water, 
that which is black, is (the colour) of Food (Earth). The nature of 
being the sun is gone, that it is only the three colours is the truth." 

Ch. 6-4-2, p. 515. 


Similarly, everything that is the effect of the 
primary elements, is but the elements only, the effect 
being merely a name in itself, and in its essence the 
three elements only. And the Upanishad concludes : 

(V) 

cNfll *TtJ3T 

JTSfT: WWt: II ®T. *TT. 

"In this same manner, my dear boy, from Food, an effect, 
look for Water as the cause, from Water as the effect, look for Fire 
as the cause, from Fire as the effect, look for Being as the cause. 
All these created beings, my dear boy, have their cause in Being, 
they stay in Being and merge into Being." Ch. 6-8-4, p. 524. 

62. We should note one important difference 
between the empirical illustrations of clay-pots etc., and 
the effects issuing out of Sat or Brahman. The empirical 
cause, no less than its effect, is in some time or some 
place, and that notion of causal relation demands that 
the cause should be invariably before the effect in time. 
So long as the effect lasts, however, it should be 
necessarily intimately connected with its cause. 

This relation is called Samavaya by the 
Vaiseshikas. Relying upon the common-sense view 
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that no effect is existent before its birth, they hold to 
the absurd doctrine that a diatom newly bom, becomes 
related to its cause and also to the genus called satta or 
being. A previously non-existent thing comes into 
existence and is called the effect of clay, because it now 
becomes related to clay as well as satta (being). The 
Samkhya, on the other hand, holds that the pot is 
identical with clay; for it is clay alone that transforms 
itself into a pot. The weakness of both these views, has 
been already exposed. 

The Upanishads have therefore given the 
examples of empirical cause and effect and shown how 
the so-called effect always exists only as the cause, and 
has no independent being of its own. It is only the cause 
that is spoken of as the effect on account of its practical 
uses. It is this point of comparison that is applied to the 
relation of Being or Brahman and the Universe when 
by Adhyaropa (deliberate superimposition), Brahman 
is called the cause and the world its effect without any 
implication of time relation, or of Brahman causing the 
universe like an active potter or carpenter, who makes 
some earthenware or an article of furniture. The 
Vedantic idea of becoming or causality, therefore, is 
only with reference to an appearance and its substrate' 
^ f| 3Tlf^rTBPmT^t 

(Vedantins never admit any difference of the cause and 
its effect or relation of the effect dependent on its 
causes as Vaiseshikas do; nor do they admit that there 
is non-difference between the two, as the Sarhkhyas 
do). 

63. We may now return to Gaudapada to see how 
he formulates and explains the Vedantic view of 
causality 
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RR: tfts^KR ^rrf^T II ’ft. ^t. 3-?<<,. 

"As for creation variously described (in the Srutis) by 
illustrations such as of clay, metal (gold), and sparks etc., it is only 
a device for introducing (the seeker's mind to the unity of Atman). 
There is no difference (of creator and the created), howsoever the 
matter may be viewed." GK. 3-15. 

N) ofTsft WTT gft: I 

^frh^-4, ^ %^TJI 

"Whether something be really created or only apparently, 
the &ruti equally applies to both the cases. That which is 
conclusively arrived at as the import of the Sruti and also 
supported by reason, would be the only truth and not any other." 

GK. 3-23. 


(3) ^Tt mnm ^ g cir^n: I 

clrdd) ^ l ■Mel ^ Id dt-q f| 11 *ft 3iT. 

"Of that (or from that) which is existent, birth Mayic 
(apparent) alone would be reasonable but not real. According to 
one who supposes that something is really bom, only the bom 
would be bom." GK.3-27. 

[That which really is, cannot really change into something 
else; for if it does change, it must go on changing and so we cannot 
say that it is really existent, since its real nature can never be 
determined. Therefore that which is really existent can only 
appear to change. Therefore the Samkhya view that the Pradhana 
or the original cause is really changeful, is against reason.] 

64. The Asatkaryavada, the doctrine that what was 
not existent before, newly comes to be, or that empirical 
things are illusory appearances without any substrate, 
is both un-Vedic and unreasonable. For the Sruti says : 

(?) siutte+iNl&tN dfMKfld: W3JRW I 

jdfg Rg 1 wraw: uwii^ft 11 

3T. V*-?, % TT. W. 
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"Here some say 'This universe was non-being alone in the 
beginning, one without a second; and from that non-being, being 
was born.' How could this be, my dear boy? he said How could 
being be bom of non being ?" Oh. 6-2-1,2, pp. 506, 508. 

[He who holds that everything is newly born and does not 
exist before its birth, actually holds that something can come out 
of nothing. This is absurd.] 

Gaudapada is only re-echoing this Sruti, when 
he says ;- 

(S) UTOT ^ I 

«r +i 1*1*11 ■mR 11 ’ft. ^>t. 

"To the non-existent (or from the non-existent), there can be 
no birth either real or mayic. A barren woman's son is never bom 
either really or mayicalty (apparently)." GK. 3-28. 

[ So, the Vaiseshikas' or the Nihilists' view is against all 
reason.] 

Sankara thinks that even the Parinamavada of 
the Saiiikhya pushed to its logical extreme, reduces 
itself to this Asatkaryavada (doctrine of the non¬ 
existence of the effect before it is bom): 


(3) <T: mRu|HW: tftsft 

- JJcjTfvq || 

ft w. trr. 


"As for the Parinama doctrine of the Samkhya, even that is 
not different from the doctrine of the Vaiseshika inasmuch as it 
postulates the birth of properties which were non-existent before 
their birth and after their destruction. Even if it be explained that 
it is only manifestation and disappearance (that is meant by birth 
and destruction), their doctrine is, as before, opposed to (all) 
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Pramanas as will be found when it is enquired whether the 
manifestation and disappearance, are previously existent or non¬ 
existent. This would also serve as the refutation of the doctrine 
that birth etc. is only another form of the cause alone." 

GBh. 18-48, p. 278. 

Sankara wholly concurs with Gaudapada when he 
pronounces his final dictum in the matter 


Iptgrh ^ I tin l ft-qk (ift. 

"As the only alternative left, it has to be concluded that Pure 
Being alone is the one real entity imagined by Avidya as variously 
endowed with origin and other properties like an actor (on the 
stage). This opinion of the Lord has been stated in the si oka (2-16) 
'There is no becoming of the non-existent', because the concept of 
being is constant and the rest are variable." GBh. 18-48, p. 278. 


65. The doctrine of the relation of cause and effect 
will not be complete unless texts that teach apparent 
creation, are also taken into consideration, since there 
cannot be any real becoming of the Real. The change or 
effect so-called can only be (a play of words), it 

must be understood to be only a seeming change or 
causality. Vicq ^ (^.) (The Real became 

both the real and the unreal), (<t. 3-^) 

(That seemingly non-existent Reality transformed 
itself into something else) - all such creation and 
transformation attributed to Srutis, are only by 
Adhyaropa. They only purport to affirm that all 
phenomena are really Brahman, the only Reality, the 
phenomenal world being bom illusorily (^mi 
GK. 3-24) that is, projected by Avidya. 
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9. APPLICATION OF THE METHOD 

(I§uara and Jiva) 

66. It is evident that Brahman or the Real Atman 
being the only Reality according to Vedanta, the three¬ 
fold division of 'God, creatures (Jiuas) and the world' 
recognized in the theological systems of religions, could 
find no place in this Advaitic system. Nevertheless we 
do find mention of (Ruler), sffa (the soul supporting 
the senses and life) and (the universe) in the 
Upanishads. How are we to account for this? The 
answer is very simple : 



"(Objection ;~) Unity being absolute for one who holds the 
doctrine of changeless Brahmatman, there is no place for the 
distinction of the Ruler and the ruled, and consequently (this 
postulate) would run counter to (his) proposition that Bvara (the 
Ruler) is the cause (of the universe). 

[This objection is raised on the basis of the presupposition 
that the Absolute or Brahman cannot be Isvara (ruler) also at the 
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same time. In the Bhashya on 1-1-2, however, Is vara has been 
equated with Brahman to be enquired into, which is apparently 
self-contradictory. ] 

(Reply :-) No. For omniscience (or Rulership) is (only) 
relative to the differentiation of the seed of name and form which 

are the product of avidya. (To explain :).Name and form 

conjured up by avidya. as though identical with the omniscient 
Lord, (but) undefinable either as identical with or other than 
(Him), name and form, which constitute the seed of the entire 
expanse of the world of samsara, are spoken of in the Sruti and the 
Smrti as the 'Maya', 'Sakti and 'Prakrti' of the omniscient Lord. 
Ifrvara (the Ruler) is other than these.... In this way, Isvara is he 
who is in conformity with the conditioning associates of name and 
form made up by avidya in the same way as ether conforms to the 
conditioning associates such as a pot or a Kamandalu. And he 
rules, from the empirical stand-point, over the conscious selves 
(Vijnanatmans) called Jivas, who conform to the aggregates of 
body and senses made up of name and form projected by avidya, 
and correspond to the pot-ethers (of the illustration). 

SBh. 2-1-14, p. 200. 

[The reader will note that avidyakalpita (conjured up by 
avidya), avidyatmaka (product of avidya), avidy&kita (made up by 
avidya, or made up of avidya), avidyapratyupasthapita (projected 
by or presented by avidya), are all synonymous terms in this 
passage: Isvara, ruler or God is illustrated by akasa (ether) 
conditioned by name and form, while Jivas (individual souls 
conditioned by bodies etc.) are likened to apparent portions of 
ether conditioned by jars etc. the effects of ether. The relation of 
the Ruler and the ruled is only apparent like that of the ether in 
general and the apparent portions of ether conditioned by pots 
etc.] 


00 




^.WT. V?-?V,<TT. 3°?. 


"So then, Nwara's rulership, omniscience, and omnipotence, 
are only relative to the limitation caused by avidyaic associates 
but no such convention as that of the distinction of the ruler and 
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the ruled, or omniscience, is possible in the Atman whose real 
nature is such that all conditioning associates are abolished 
(there) by Vidyz" SBh.2-1-14, p.201. 

67. The Jivas then, are the effects of Brahman 
only figuratively, inasmuch as they are really one with 
Brahman for ever, in the same way as pot-spaces are 
one with space in general. Their limiting conditions 
such as the body and the senses, are only apparently 
so, for they are only products of avidya. Sankara has 
closely followed in the foot-steps of Gaudapada in thus 
describing the individual selves and the conditioning 
associates : 


(0 ^TTcfTT I 

"Atman is bom as Jivas, like pot-ether from (ether in 
general); and he is bom as the aggregates (of bodies and senses) 
like pots & c." GK 3-3. 


I) 3FTT. 

"The aggregates (of bodies and senses) are projected by 
Atman's Maya as in a dream. There is no reason supporting the 
superiority (of one aggregate over the others), or the equality of all 
(aggregates)." GK 3-10. 


[Gaudapada uses the word 'maya' as synonymous with 
avidya. He does not strictly adhere to the distinction of the two as 
defined by Sankara.] 


68. Jivas as such have two aspects. Their real 
nature is always identical with that of Atman, but the 
aggregates of body & c. by which they are apparently 
conditioned are mSyic, and hence, in respect of their 
conditioning associates, they are anirvacanrya , i.e., 
they cannot be defined to be one with or different from 


7£tifix*A£ cd+LcJt L\mAL 



76 


Essays on Vedanta 


Brahman. Thus Sankara describes the Jiva in two ways : 

(?) f^lt ^ §5lfS, TOTTWI 

WT1[?*FTT fW, 'wiltdlii fW - 

3?irJm^wr f^tft i ^ 

^nfir^Tfr ^ n ^ m. ?-v-hh, *tt. ?«v. 

"While there is this correct knowledge of the identity of 
Kshetrajna (individual self), and the Supreme Atman, there is 
only a difference of names (when we use the words), 'Kshetrajna' 
and 'Paramatma' and therefore to say 'This Kshetrajna is different 
from the Supreme Self or 'This Supreme Self is different from the 
Kshetrajna' and to insist on the difference of the two atmas in this 
way, is purposeless; for one and the same Atman is spoken of 
diversely by different names." SBh. 1-4-22, p. 174. 

Here 'Kshetrajna' is the name of the Witnessing 
Consciousness which objectifies the entire aggregate of 
the body and the senses, and 'Paramatma' is the name 
of Atman as he is in himself. There is absolutely no 
difference at all between the two. Sri Krishna therefore 
tells Arjuna: 

ft tit ftfe TO I 

mr ii *ft. 

"Know the Kshetrajna in all Kshetras (bodies) to be myself, 
scion of Bharata! The discriminatoiy knowledge of the Kshetra 
and Kshetrajna, is the one right knowledge, according to me." 

G. 13-2. 


00 3TBTBT v{k: ^ 

fr *nft i w 

vftTRTCFl 

dcH*k9 : I tt^ I aflWFl 

^ TIWTpftvPT 


W. V^Ao,qT. 3°^ 
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"And this Jiva should be taken to be only an appearance of 
the Supreme Atman such as the reflection of the sun; neither 
directly the same nor something other than that (Atman). And 
therefore, just as when anyone of the reflections is shaking, no 
other reflection moves, so also it is in the fitness of things that 
when one Jiva is in contact with the fruit of his karma, no other 
Jiva comes in contact with it. On this ground also (as for other 
reasons already adduced), there is no inter-mixing of the karmas 
(of the Jivas) and their effects. And this appearance being a 
concoction of avidya, it stands to reason that the samsara having 
its seat in it, is also a concoction of avidya. And hence the 
feasibility of teaching the real Brahman-nature by negating this 
(samsara). 1 ' SBh. 2-3-50, p. 302. 

69. Just as the Upanishads teach that Brahman 
is the creator, sustainer and the final goal which all 
phenomena finally reach and merge in, with the sole 
purpose of revealing that they are really appearances 
ever essentially one with it, they uniformly teach that 
Brahman has entered into the created world in the 


form of Jiva : 

($) A JhlM f^pfrfiTT £KT Tmfl II 

"Having cleft this parting place (of hair), He entered 
through this opening." Ai. 1-3-12. 

00 dr^l I II ft 

"Having created it, He entered that very (object of 
creation)." Tai2-6. 

04) H TT JlftS: II % 

"The self-same One has entered here." Br. 1-4-7. 

(V) «n^lrtHI3>lPU«( WII+WiPl II 3T. VV 5 *. 

"As this Jiva, my own self, let me enter and differentiate 
name and form." Ch. 6-3-2. 

00 i 

jrf^TT 11 ^T. VS. 


^hucSthk/Tzfi. 
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"As the one fire has entered the world and taken a form in 
comformity with each and every form, so also, the inner Atman of 
all creatures, takes a form in comformity with each and every 
form and is also outside of them." Ka. 5-9. 

[ This teaches not only the identity of the Supreme Self with 
Jiva, but also that it yet retains its transcendental nature.] 

(<0 i 

30 'Ttft gc^rr jt: 3^r i 

f^rmgfnr u g. 

"He made fortresses (bodies) with two feet, and fortresses 
with four feet. He first became a bird (the subtle body), and the 
Purusha entered the fortresses. This is Purusha indeed, because 
He is the indweller of the fortress, in all fortresses. There is 
nothing not covered by this (Purusha), nothing not pervaded by 
Him." Br. 2-5-18. 

[All the bodies as well as the embodied souls, are verily His 
very self.] 

70. The reader will have realized by now, how the 
Vedantic (not being other than it) of the cause 

and the effect is different from the Samkhya's 
ananyatva (identity of cause and effect). We have seen 
in a different section how Gaudapada has inveighed 
against the doctrine of the Samkhyas that the cause 
and the effect are identical. Badarayana in his Sutra (2- 
3-13) anticipates a similar objection against Vedantic 
causation. There the objector appeals to common sense 
which requires that one who experiences ought to be 
distinct from what is experienced. If the universe be 
the effect of Brahman the cause, then either Jiva the 
experiencer would be identical with what he 
experiences or the experienced itself would be the 
experiencer since both are not other than Brahman the 
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first cause (cTFT ^ ftwTFTPiTTT: JRF%r, 4 Tt! 7T 
WfaPTRWI^pT, vfl^TTSRTnPT^ ! d 41 ^ rH>l H141%: 

tJ^4.K'J|l^fM IJ i)sH^rc(|rj jRT^T II SBh.) This objection is 
met by citing the example of the sea, where the 
distinction of the effect, billows, waves, or bubbles as 
well as non-mixing of them with one another, is 
maintained even while each of them is not other than 
their essence, the sea as water. Thus the distinction of 
the experiences and the experienced, may well be kept 
up, and yet they will not be other than the Highest 
Brahman, the first cause. 

71. This reply would be all right if we recognized 
the empirical distinction of experiencer and the 
experienced. The Vedantin does recognize this sort of 
causal relation between Atman and the universe from 
the empirical standpoint. Badarayana has an aphorism 
(1-4-23) which says in so many words that Brahman is 
the material cause (as well as the efficient cause) of the 
universe in comformity with 

the Sruti which says that everything else becomes 
known when Brahman is known, and cites the example 
of clay and other material causes which are 
transformed into several effects. And there is another 
Sutra (3TTrJT^rt; GV-^ 6 .) which expressly refers to 

Srutis teaching Brahman's transformation into the 
universe. But all this represents only one aspect and 
does not present a complete picture of the genuine 
Vedantic tradition followed by Saiikara and his 
predecessors. That no revolution has been ushered in 
by Sankara or Gaudapada in this respect, is more than 
obvious in Badarayana's Sutra 3 - 

^V). The Sutra declares in consonance with the Srnti 
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that the effect is only a play of words. Sankara writes in 
substance: "But this distinction of cause and effect, is 
not really real; for as the Sruti says the so-called effect 
being merely a name, is factually nought in itself, 
unreal (*T g RTR 

and there are a good number of texts purporting to teach 
the unity of Atman and if we 

do not accept them, the knowledge of all by knowing 
one, would not be possible pT 
SWt). 




"Therefore just as a pot-ether, a Kamandalu ether and the 
like, are not other than ether in general, and just as the water of a 
mirage and the like, is not other than a barren soil and the like, 
since they are of the nature of vanishing soon after they are seen, 
and in themselves undefinable in nature, so also it should be 
concluded that this world of experiencers and the experienced 
etc., has no existence apart from Brahman." SBh. 2-1-14, p. 197. 


Here, 'pot-ether etc.' of the illustration correspond 
to the Jivas, and water of a mirage etc. corresponds to 
the names and forms constituting the insentient part 
of universe. Thus, while both of these are essentially 
one with Brahman, the Jivas are actually identical 
with Brahman whereas the insentient phenomena 
such as the five elements are only appearances super 
imposed on Brahman. 


72. In accordance with the illustration of N<ii e hi*i 
(pot-ether) in the context of the soul, we have to explain 
its birth and death, its atomic size, its being limited by 
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the associate intellect, its being an agent of action, 
being dependent on God for its activities, its being 
spoken of as a part of Brahman in Sruti and Smrti 
texts, injunctions in the Veda permitting it to act in 
certain ways and prohibiting it from doing other acts, 
absence of intermixture of the actions of Jivas and the 
results there of all these we have to explain- to be due 
to the Upadhis (conditioning associates) peculiar to the 
several individual selves. We may cite the following 
verses from Gaudapada in support of this statement 



II *tfc35l. 3-V 

"Just as the pot-ether and the like ethers merge in the 
universal ether when the pot and other (Upadhis) are destroyed, 
so also the Jivas merge in the (Supreme) Atman." GK.3-4. 

^ cWLvnThl: II 3A 

"Just as all ethers do not come into contact with dust smoke 
etc., when one pot-ether comes into contact with them, so also the 
Jivas (do not all promiscuously come into contact) with pleasure 
etc." GK. 3-5. 




ifr. ^i. 


"The form, function and the name differ indeed in each 
individual case, but yet there is no difference in the cosmic ether. 
So also we have to decide in the case of the (various) Jivas." 


GK. 3-6. 


to# R^kn'M^Ti wt i 

^TrJR: fPTT II *ft. 

"Just as pot-ether is neither a modification nor a part of the 
cosmic ether, so also the Jiva is neither a modification nor a part 
of the Supreme Atman." GK. 3-7. 


‘RxlHjc.AjL ^4*lcJw/t±H. 
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fHTT »Rr!IfSERTHTrJTTft arfeHt II iff. ^T. $-6 

"Just as the sky becomes soiled by different kinds of dirt in 
children's eyes, so also Atman too is soiled by (ignorance, 
attachment and other) defilements in the eyes of the 
unenlightened." GK. 3-8. 


"Atman is not dissimilar to cosmic ether with regard to 
birth, death, going (to other worlds) and coming back (to earth) 
and in dwelling in various bodies." GK. 3-9. 


73. The distinction of Isvara and Jlva, therefore, is 
only a distinction without difference, Kvara's divinity 
and superiority and the Jiva's dependence upon Isvara, 
are relative to each other and, from the transcendental 
standpoint, their identity and intrinsic nature as the 
Absolute (Brahman), is never affected even while they 
appear to be disparate owing to the conditioning 
associates. We shall close this section giving a few excerpts 
from the Sutra-Bhashya which make this point clear 




aft si<yM4)ft 



"So long as he does not remove ignorance responsible for 
duality, as one would remove the idea of a man (superimposed) on 
a stump of tree, and does intuit his own nature as the changelessly 
eternal Atman in the form 'I am Brahman 1 so long does Jiva's Jlva- 
nature persist. When, however, the Sruti causes a person to rise 
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above the idea of one's being the aggregate of the body, senses, the 
mind and the intellect, and enlightens him in this way "You are 
not the aggregate of the body, senses, the mind and the intellect, 
you are not a transmigratory person, but that which is the Real, 
the real Atman. That thou art", then, knowing that he is of the 
essential nature of the changelessly eternal Seer, and rising above 
the predilection for the body etc., he becomes that very Atman, the 
eternally changeless seer." SBh. 1-3-19, p. 112. 

<X) wfe srfcn ?r fornH, oiNfn ^ 

cKM'l*) ^ 11 ^ *TT. TT. 

"For so long as avidya is not removed, Jlva's being subject to 
right and wrong deeds, and his Jlva-nature is not removed. When, 
however, that (avidya) is gone, Prajna (the omniscient Atman) 
himself is taught to be such by the &ruti 'That thou art'. Nor is the 
identity of the entity itself affected by being apparently infected 
by avidya or by the latter's disappearance." SBh. 1-4-6, p. 154. 


(3) SRP* 

^ TfWTpfe ; 


"For this reason also, all followers of Vedanta must accept 
that the difference between the Vijnanatman (knowing Atman) 
and Paramatman (Supreme Atman) is only due to conditioning 
associates like the body made up of name and form presented by 
avidya and not real." SBh. 1-4-22, p. 173. 


(v) 

^ 5T WTPfclt 


«4*c=i 


"So, the Isvara's rulership, omniscience and omnipotence is 
only- relative to the limitation of the conditioning associate of 
avidyaic nature, but in the Atman bereft of all conditioning 
associates, there can be really no talk of ruler and the ruled, or 
omniscience etc." SBh. 2-1-14, p. 20i. 
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f| f^iFi^TWsrCTirT w4^i<{i I TO^r^Tr n 1^124141 4 <mi4- 

ii ^ w. R-s-l'’, 'n. 

"And it is only so long as there is this connection with the 
conditioning associate of the mind (buddhi), that this Jlva 
continues to be a Jlva and a transmigratory soul. In reality, 
however, there is no such being as a Jlva other than the form 
conjured up by the connection of the conditioning associate, to wit, 
the mind. For when the meaning of Vedanta texts is closely 
examined, there is no second sentient entity to be found, other 
than lsvara who is ever-free by nature and omniscient." 

SBh. 2-3-30, p. 287. 


^4ir4w-lr h sih-mRi n V3-3®, <n. 


"Moreover, this connection with the conditioning associate 
of buddhi, presupposes wrong knowledge (i. e. avidya) and there is 
no way of removing wrong knowledge except by right knowledge. 
Therefore this connection with the conditioning associate of mind, 
is not destroyed till one does realize one's identity with Brahman." 

SBh. 2-3-30, p. 288. 


(s) +l4'h<«Ki'4ldl(44+<[?Nt 41 ^i(4<ii(4Rki^pt 


41 tJirMrf/ij u I t-w ftlfe I ^ 

11 g^vn. s-3-v?, <tt. 


"During the state of ignorance the Jlva who 
indiscriminately sees his identity with the aggregate of the body 
and the senses because of his blindness caused by the cataract of 
avidya, derives his transmigratory nature of being an agent and 
expcricncer (of the fruits of actions) from the Supreme Atman, 
lsvara, the Witnessing Conscious Entity, who presides over all 
activities, indwells and inspires all beings (to action). And it is 
through the knowledge due to His grace alone that release could 
be expected to accrue (to the Jlva)." SBh. 2-3-41, p. 296. 
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II ^VTT. y-3-VQ, ’TT. ^. 

"There is nothing self-contradictory in holding that Isvara 
with His unsurpassable conditioning associate, rules over the 
JTvas with inferior conditioning associates." SBh. 2-3-45, p. 298. 

(X) jfi M W t '-'A R q I <£■ fl *11H M foJrl’Sfi' I M ftfT 

^ Ji^Tf^RhTt ^ § TRTTTf^tsf^ || ^ *TT. TL 

"Even in the case of the Jiva, the experience of misery is 
only due to the delusion caused by indiscriminate identification 
with the conditioning associates such as the body and the senses 
made up of names and forms produced by avidya, while there is no 
real misery." SBh. 2-3-46, p. 299. 

(?o) £ld-=dl{kfy y^Irl-lr^MR^rl, ^ 

jraiwrn i srrefW a^TTRiiFf wmiR+w 

4ll(l<lr*IHf4 Wit, ^ II 

VTT. IT. ?^VS. 

"This Brahmic nature of the embodied self which is being 
taught here, is what already is a fact and not something to be 
achieved through a fresh effort. And therefore, this Brahmic nature 
taught by the Sastra having been ascertained, becomes the sublater 
of the innate idea of one's identity with the body, like the ideas of 
rope etc., sublating the ideas of snake etc." SBh. 2-1-14, p. 197. 

IThis is an illustration revealing that our identification with 
the body is only a delusive notion.! 


(??) ys ? ^iRw WTtTts<siRrMlr*lA fWld- 

yryylryfrt: i ^ ^iPT, ‘ai^Mi^ift' 


vtt. y-^-vc,yr. 3®?. 

"(Question :-) But which is this \oti~A r ' r J (body connection)? 
(Reply :-) It is the rise of the perverse idea regarding the 
Self that this aggregate of body etc. is one's own self. It is found in 
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all creatures in such forms as 'I go’, 'I come back’; 'I am blind'. 'I 
am not blind'; 'I am ignorant', 'I am not ignorant’. There is nothing 
that can eradicate this (perverse idea) other than right 
discernment. Before the dawn of right discernment, however, this 
delusion is seen to continue in all creatures." SBh. 2*3-48, 301. 


I arfst 

S+UH44M^M<Rmd4 J -4 <^Hil+l$ti RilRfl V*T:, WT m 

II 3. VT. VV3, 'll. 3 Ws. 


"(Objection :-) But why is it that the Jiva being a part of the 
Supreme Atman, has his knowledge and predominent power 
intercepted? It is reasonable that his knowledge and power should be 
unintercepted like the burning and illuminating (capacity) of a spark. 

(Reply :-) This is certainly true. But even that interception 
of Jlva’s knowledge and power, is due to his body-connection; that 
is, connection with the body, senses, mind, intellect, perception of 
object etc. There are (suitable) similes also here. Just as the 
burning and illuminating powers of fire which does possess these 
powers inherent (in it), are intercepted in the fire (latent) in a 
faggot, or in fire covered up with ashes, so also the interception of 
Jlva’s knowledge and power, is due only to the delusion caused by 
the non-discriminatory notion owing to the connection with the 
conditioning associates like the body made up of name and form 
presented by avidyS." SBh. 3-2-6, p.347. 


(?$ ^ arfc: 

am# 


"Moreover, when the idea of non-difference, has been 
awakened by texts like ’That thou art 1 pointing to non-difference, 
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the Jiva's transmigratory nature and Brahman's creatorship both 
vanish for good; for all convention of duality spread out by wrong 
knowledge will have been sublated (then)." SBh. 2-1-22, p. 209. 

[Brahman's creatorship is only relative; but Jiva's 
transmigratory nature is unreal being superimposed by avidya.J 

(? V) WSFT || it 3TT. HV, 

"In Him (the universal Prana), what is myself that is He (in 
the Sun); what He is, that I am myself." Ai. Aranyaka 2-2-4. 

(?<\) r?5JT % rsmf^T II 

"Thyself am I, O revered Divinity. I myself art thou." 

JabSla (?) 


The*above cited texts are for meditation. Here the 
objection may crop up that by equating Iswara with 
Jiva's Atman, transmigratory nature would have to be 
imputed to God, and that is not desirable. Sahkara 
rebuts the charge thus : 

(?) || 

"This is no defect (in the system), for it is unity of Atman 
alone that is being meditated in this manner." SBh. 3-3-37, p. 411. 


CO * 

irfa: 



K dlidW: ; f% rrf| 

iHVJI - I >+iridy 

v?? 


"We are not going to ward off confirmation of unity, but only 
insist that a reciprocity of identity should be meditated upon. As 
an inevitable consequence, unity also will have been confirmed." 

SBh. 3-3-37, p. 411. 


Here perfect unity of Isvara and Jiva, has been 
allowed from the transcendental standpoint even for a 
meditator. We shall return to this subject when we 
take up the Vedantic teaching on meditation. 
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10. APPLICATION OF THE METHOD 


{ The Universal and the Particular) 

1A. We have seen that the distinction of Isvara 
and Jivas, is only relative and that Isvara is really 
Brahman the Absolute devoid of all distinctions. The 
description of Brahman as that which is the cause of 
the birth, sustentation and dissolution of the universe 
VS. 1-1-2) is only a device- the device of 
deliberately superimposing the causal nature on 
Brahman or Atman in order to transcend all idea of 
causality. 

"Now this Brahman is without a before, or an after, without 
an interior or an exterior. This Atman is Brahman, He is the direct 
experiencer of everything. This is the (whole) teaching. 11 

Br. 2-5-19. 


(R) ap^T i 


II ^T. 

"That which you see, that which is beyond the right, and 
beyond the wrong (deed), beyond this cause and effect (-relation) 
and beyond the past and the future - please tell me That. 1 ' 


Ka.2-14. 


From that stand-point of the Absolute, therefore, 
there can be no creative cause efficient or material; 
there can be no universe created as an effect; no action, 


TZo^icii gfacfciy&ft 
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instruments of action, or the fruits of action; no time, 
space, or causality; and hence, nothing predicable as 
substance or quality, nothing changeful or changeless, 
no act or its consequence, and no relation of the 
universal and particular. 

75. From the standpoint of adhyaropa, however, 
there is scope for all these in the universe created. Here 
is Sankara’s description of the universe which is caused 
by Brahman : 

■3TPT uvid'l jden 

"That omniscient and omnipotent cause, from which the 
origin, sustentation and dissolution of this universe which is 
differentiated by name and form, which contains many agents of 
action and experiences (of the fruits thereof), and which is the 
abode of actions and their fruits regulated by particular place, 
time and cause and is such that its structure is beyond all 
conception; the clause 'that is Brahman' has to be supplied to 
make the sentence complete." SBh. 1-1-2, p. 7. 

76. The Upanishad therefore takes hold of an 
empirical example to illustrate how the universal is 
indispensable for the particulars to enjoy their being, 
and hence concludes that the universal is their real 
being. And thus deliberately superimposing 
universality upon Atman, the &ruti applies this 
illustration to decide that all not-Self depends upon 
Atman for its being, and is therefore identical with it. 

cfT II W-vs. 
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"Just as while a drum is being beaten, one cannot grasp the 
particular sounds apart, from it, but on their, being grasped as the 
sounds of the drum, or as the outcome of beating the drum, the 
sound is grasped." Br, 2-4-7. 

Other sources of sound are given as illustrations 
to show that particular sounds in themselves cannot be 
grasped except by referring them to their source. 

77. The Brhadaranyaka-Bhashya indicates the 
general line of reasoning suggested by these 
illustrations thus 


I f| 

w inn jnsffar*! ^ l 



f. W. S-V-% 'TT. 

'The citation here of many examples, is to draw the 
listener's attention to the fact that there are many genera. For 
there are numerous sub-genera sentient and insentient. 
Therefore the intention is to show how in succession all of them 
are included in the highest genus of Pure Consciousness just as 
the sub-varieties of the sounds of the drum, conch and the vTna are 
comprehended in sound in general. Thus during the state of 
sustentation, since the sub-genera are not apart (from Brahman), 
it is possible to conclude that Brahman alone is real." 

Br. Bh. 2-4-9, p. 762. 


78. The force of the argument adduced above, lies 
in the fact that no phenomenon in the empirical sphere 
can claim any being of its own unless it is recognized as 
a species of a genus common to all particular 
phenomena of its nature. Now all these genera are in 
themselves dependent on Pure Consciousness, which is 
Atman. That all phenomena, interior (psychic), or 
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exterior (physical), enjoy their existence through the 
grace of Consciousness - not the empirical, but the pure 
Witnessing Consciousness - whose non-existence is 
inconceivable - is no mere speculation, but is based on 
the firm ground of intuition. 

II Br.Bh. 762). We thus see that the 
Upanishads make use of the device of Adhyar&papavSda 
by taking illustrations of some genera and species from 
common life and superimposing the character of a genus 
on Atman to lead the enquirer to realize that Atman is 
the only Reality. 

79. This device of superimposing the nature of a 
genus has been combined with the superimposition of 
the nature of a cause on Brahman in the following 
verses of the Bhagavadgita 

RkWWWtffWW II 7ft. 

^HiRrclsjji^Bf i 7ft. 

"There is no being of the non-existent, (and) there is no non- 
being of the (really) existent. The truth concerning both of these, 
has been realized by those who are used to see Reality (as it is)." 

G. 2-16 

[ That which is, can never cease to be; if any thing appears 
to be and ceases to be after some time, then it is evident that really 
it was not. Similarly that which really is not, can never come to be. 
If anything which was not, suddenly comes to be, then we may be 
sure that it's coming to exist is a hoax. Therefore to be is to be real] 

"Know that alone to be imperishable, by which all this 


TZalicii gfacfciy&ft 
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(universe) is pervaded. Nobody can effect the disappearance of 
this undecay able One." G. 2-17. 

[That which really is can never disappear. This real Being is 
the all-pervading Brahman or Atman] 

"These bodies belonging to Him who is eternal and owns 
bodies, have an end. These bodies are of Him who is indestructible, 
and not a knowable object. Therefore fight, O scion of Bharata." 

G.2-18. 


[ These verses are not dealing with the destruction of the 
impermanent and the permanent. They propose to distinguish the 
real Being from the apparently existent things.] 

Commenting on the first of these three slokas, 
Sankara says 




II >TT. TT. ? V. 

"Just as the objective form of a pot being closely examined 
by perception, is not seen apart from clay and is therefore unreal, 
so also every effect not being seen to be apart from its cause, is 
unreal. Not being perceived before its birth and after its 
destruction, the effect such as a pot is unreal, and clay etc. its 
cause, is in its turn not seen apart from its own cause and 
therefore it is also unreal." GBh. 2-16, p. 14. 


[This is obviously the re-echo of the Chandogya Sruti which 
employs the method of superimposition of causality on Pure Being.] 


(^) ; ^ 3 ^ ; 


TO* %^TO* I 


1. I is clearly a clerical mistake for 

the reading given above. 


IZtUic^L ^hucJv i/nfi. 
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*ft.*T. W, 

"(Objection :-) If that (cause also) is non-existent it would 
follow that there is nothing existing ! 


(Reply :-) No. For there are two ideas experienced with 
regard to everything, to wit, the idea of the existent and the idea of 
the non-existent. (To explain :-) Now the distinction of (the really 
existent) and the non-existent depends upon our idea (regarding 
them), for that is (really) existent (sat) the idea about which is 
never faithless, and that is non-existent (asat) the idea about 
which is faithless. Now, the distinction of the really existent and 
the non-existent thus being ascertained to depend on the idea 
(corresponding to the object), two ideas (viz. the idea of being and 
the idea of the thing) are experienced by all with regard to every 
phenomenon in collocation, like (the ideas of) blue and lotus, as for 
instance (the ideas with regard to) an existent pot, an existent 
(piece of) cloth, an existent elephant, and so on in each case. Of 
these two ideas, the idea of pot etc. fails, as already 1 shown, but 
not the idea of being. Therefore the object corresponding to the 
idea of pot is ’ asat 1 (not really) existent, for (its idea) is changeful; 
not so the object corresponding to the idea of being, for (its idea) 
never changes." GBh. 2-16, pp. 14,15. 


[Here 'being 1 is regarded by adhyaropa as the universal 
common to all the phenomena.] 


1. While discussing the idea of all effect. 
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11. APPLICATION OF THE METHOD 

(The Jiva and the Real Atman) 

80. The Jiva in the state of sustentation of the 
world, identifies himself with his various conditioning 
associates. The Adhyaropapavada method is applied 
here in the Sruti by superimposing the Atman nature 
on each of these seemingly circumscribing associates 
successively in order to rescind the Atmanhood 
imputed to the other. This is what is known as the 
Discrimination of the Five Sheaths. Gaudapada refers 
to this method thus in one of his Karikas : 

IhwirHi qfr sffa; ^ mj *miRid: ii nt. tt. 3-? ?. 

"The Supreme Jiva (Real Atman) is the Self of the sheaths 
such as the essence (of food), which have been stated at length in 
the Taittirlyaka. (He is the One) illustrated by us in the simile of 
Akasa." GK. 3-11. 

81. Subsequent to the account of creation of Akasa 
and the other four elements the Taittiriya Upanishad 
describes the evolution of man with his physiological 
associate, the body, thus; 

STtTRk I | I R TT TT 

ffo | m ^FT: I aPUHR: I 

I II If. V? 

"From Earth (were bom) herbs; from herbs food; (and) from 
food Purusha (man). Now he, this man, is made up of the essence 
of food. Of him this, as is well-known, is the head; this is the right 


^a>u>l£ mfi 
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wing; this is the left wing; this is the self (the mid-portion); (and) 
this, the tail, the prop." Tai. 2-1. 

Here man is called Purusha because he possesses 
head and other parts of which his body is made up. It 
must be noted that while the ignorant take this body 
alone to be their self, yet this organism together with 
Brahman or Atman, is called (Atman made 

up of food) by the Sruti to indicate that it is the very 
same Brahman which appears to have been evolved 
into what is known as man. And while there are 
numberless creatures who are likewise evolved, man 
alone is particularly mentioned here because, as 
Sankara remarks, man alone is specially qualified to 
perform karma as laid down in the Sastra and also to 
realize his real nature by acquiring knowledge. He 
alone possesses the capacity required by the Sastra; he 
alone is an aspirant for the fruit of karma or 
knowledge. In his species alone are to be found persons 
who are qualified to perform Vedic karmas or enter 
into detailed and direct investigation of the meaning of 
Vedantic texts teaching the nature of Brahmatman. 
Man's body is metaphorically spoken of here as though 
it were the body of a bird. Hence the words Paksha 
(wing) and puccha (tail.) 


82. Evolution of man is here purposely described 
to lead the enquirer by the method of Adhyaropapavada 
to his real nature of Brahmatman as contrasted with 
SarrMman. The next Sruti text here therefore 
superimposes At man-nature on a more comprehensive 
conditioned self called the Prammayatman 


[ 3TR*TT JTFFH: I I 

qr ^ ^ I cTFT gsqf^PTPT I I cTFT JTFT ^ 





96 


Essays on Vedanta 


f%T: I stjpit ^FT: q^T: | 3HTH ^rTT: I 3HI<hl3l 3TTrlTT I 

JlfiteT II k ^ 

"Other than this (atman) made up of the essence of food, 
who was described before, there is another inner Atman made up 
of Prana (Vayu). By that (Atman), this (one) is pervaded. Now this 
one is also of the form of Purusha (human body). This 
(Pranamayatman) is of the form of Purusha (human body), after 
the bodily shape of that (annamay atman). Of that 
(Pranamayatman) Prana is the head; Vyana is the right wing, 
Apana is the left wing; Akasha (i.e. Samana) is the self, the 
midmost function; (the goddess presiding over) earth is the tail 
prop." Tai. 2-2. 

83. Pranamayatman and the other atmans 
hereinafter mentioned, are all subtle, that is to say, 
supersensuous, and therefore can have no particular 
shape of their own. Hence the Sruti says that their 
shape is in conformity with the shape of the body, and 
Sankara illustrates this by comparing them to an 
image made up of smelt copper cast into a crucible. 
Each of the preceding sheaths herein enumerated, is 
filled with the succeeding one just as bellows are filled 
with air. 

We shall now proceed to the description of the 
next sheath, on which again the Sruti superimposes 
atman-nature to negate the self-hood of the 
Pranamayatman 

dPfa TTTffr 3TTNTT I T: I dt+ll&l VdPTT^TTWTT^ I 

3T7c*rr TpftTTT: I I P 3T I dPT 

Jprf^TdTP I I dPT f^K: I W: I 

PTPtfP: W: I ^TT^T 3TWTI 3Pprff^PT: II cT. ^-3 

"Of that former (annamayatman), this indeed is the 
embodied-self. Other than this pranamayatman , there is an inner 
Atman made up of manas (mind). By that (atman) this one is 


~RjO.flC.Sjt cfaucJtLVC.fl. 
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pervaded. Now this (Atman) is also of the form of Purusha (human 
body). This (Manomayatman) is of the form of Purusha after the 
bodily shape of that (pranamayMman). Of that (Manomay atman) 
Yajus is the head; Rk is the right wing; Sama is the left wing; 
Adesa is the self (midmost part); (mantras and brahma nas 
discovered by) Atharvangiras , are the tail prop." Tai. 2-3. 

84. Inasmuch as the vital part of human beings is 
controlled by the psychic part, it is natural that the 
mind is considered to be still more subtle and more 
pervasive than, and the atman (the inner essence) of, 
the vital aspect. 

It might be asked how Yajus and other mantras 
are here described as organs of Manomaya's body. This 
difficulty is obviated by observing that it is not the 
body, vital force or the mind pertaining to any 
individual man that is being described here. It is the 
cosmic body etc. which are the conditioning associates 
of Atman, that are enumerated in succession. Thus the 
Annamayatman is the Virat and the Pranamayatman is 
the Sutraiman , and that is why at the end of each 
description, the &ruti refers to the cosmic body of 
Atman. 'They get all food indeed, who meditate upon 
food as Brahman' (Tai. 2-2), 'They attain the full span 
of life, who meditate upon Prana as Brahman' (Tai. 2~ 
3). Similarly, Manomayatman being Hiranyagarbha or 
Vedatman (Atman conditioned by manas of the form of 
the Vedas), his body is rightly described as constituted 
by Yajus etc. 

85. Another point of apparent difficulty must be 

solved here before we proceed. In each of these 
descriptions, the succeeding ' kosha ' (sheath) is 
described as the self in the body which is the previous 
kosha ^ STTfUT l This interpretation 
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is according to the Taittirlya-Bhashya. An alternative 
interpretation is offered by Suresvara. His 
interpretation seems more plausible, because the two 
sentences as they stand, are more faithfully translated 
thus: 'Of him this alone is the Atman residing in his 
body, who is the Atman in the body of the previous one'. 
According to this interpretation, the drift would be that 
one and the same Brahman is the Self in the body of 
annamaya, pranamaya, man 6 may a and other sheaths; 
and this is quite in consonance with the opening 
sentence wnw 3TTTOT: I 'From this 

(Brahman, who is the) Self (of all), akasa was bom.' The 
conclusion that Brahman is the atrnan of all, therefore, 
only reinforces what was said at the very 
commencement. On second thoughts, however, we are 
more likely to side with the author of the Bhashya; for 
it is not the question of confirming a dogmatic 
statement of the Sruti, that is being persued here. The 
Sruti aims at utilizing the AdhyaropapavMa method at 
each step. Identification of Atman with the body, is 
first discarded by superimposing atman-nature on the 
pranamaya, and then this is also rescinded by a further 
superimposition of atman-nature on the manomaya 
and so on, till we ultimately reach Brahman, the in 
most real Atman. Therefore it is better to take the 
expression qq ^nfk STTcHT as equivalent to 'this 
manomaya himself is the atman of the previous 
pranamaya.' This interpretation has the support of 
grammar also, since the word ^T: (eshah) refers to the 
more proximate antecedent Csamipataravarticaitado 
rupam' as the grammarian would say), and is 
preferably construed as referring to manomaya rather 
than to the more remote word Brahman. 


72afix±A£. c^ht-cSi 1/c.Y 
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86. We shall not tarry* long to consider the 
elaborate description of the Vijnanamay atman and the 
anandamay atman. Suffice it to say that they also refer 
to cosmic koshas, conditioning associates of Atman as 
Hiranyagarbha, each taught, by superimposition, as 
the atman of the preceding one. What is more 
pertinent to the present discussion, is that in this 
Upanishad arinamaya, pranamaya, manomaya, 
vijnanamaya arid anandamaya, are the five koshas (or 
sheaths), each of which is successively spoken of as 
atman by superimposition - or we might say that Atman 
conditioned by each of these sheaths, is spoken of as 
though he were the real Atman - just to lead the 
enquirer gradually to the really real Atman or 
Brahman. 

87. It would be of some interest to the critical 
reader to remember that in the description of each of 
these koshas, cosmic food, vital force, the mind etc. are 
praised as the cause of the arinamaya kosha, 
pranamaya kosha etc. It is perhaps in confirmation of 
this that the dialogue between Bhrgu and his father 
Varuna, is brought in by the Upanishad, where Bhrgu 
after deep contemplation, presumes that Food (or, it 
may be, Atman as conditioned by the associate of that 
name), etc. as Brahman and finally arrives at the 
conclusion that Ananda or Bliss absolute is the only 
real Brahman. Only, there, the nature of Brahman as 
the cause of the origin, sustentation and dissolution of 
the world, is superimposed on cosmic Food etc., 


* The reader interested in the subject, is referred to the 
Bhashyartha-VimarsinI on Taittirlya Bhashya, by the present 
writer, for more details. 


72afix±A£. c/hucJi. 
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whereas in this Brahmananda Valli, the notion of 
Atman is being examined till it culminates in the 
notion of Brahman which is the tail prop of 
Anandamayatman. The result of this enquiry is thus 
stated in the mantra : 

I 11 

"Knower of the Bliss of Brahman from which (all) words 
return without reaching It along with mind, is not afraid of 
anything whatever." Tai 2-9. 

Here Ananda (Bliss) is not to be construed as 
some property pertaining to Brahman. It is Brahman 
itself, the Atman of everyone. 

So, it is Brahman or Atman which is Pure Bliss 
that is discovered by both of the sub-varieties of the 
method. 


7 ’ZaJijt*A£ 
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( Examination of the States of Consiousness) 

88. Man continually passes through the states of 
consciousness waking, dream and sleep. While he is 
waking, perception of objects through the senses is 
predominate, the mind and the intellect being sub¬ 
servient to the senses. While dreaming, he has left his 
body and the senses (together with the mind and the 
intellect of course, but yet) the mind appears to 
continue to work, in rather a whimsical manner. And 
one might dream a number of dreams during a single 
night, not one of which is recognized as a dream, so 
long as it is being dreamt. And when he is overtaken by 
deep sleep, all sensuous and mental acts are 
suspended. There is no trace of consciousness 
whatever, so that one might even think it a waste of so 
much life, and might exclaim with Indra - 


WTlHiT II ®T. C-l ?-=(. 


"O revered one, this (sleeping person) does not now know 
himself in the form 'I am this' nor these beings (as such). He is 
reduced to annihilation, as it were; I see no good here." Ch. 8-11-2. 


89. Thus from the empirical standpoint, utilizing 
the method of adhysropapavMa , the Upanishads 
ascribe this experience to Atman and by examining the 
contents of these states, take the enquirer to a point 
where Atman is seen to be untouched by any of these 
states of consciousness. We shall now take two 


7 ’ZaJijt*A£ 
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Upanishads where this subject has been treated at 
some length. 

90. In the Jyotir-Brahmana of the Brhadaranyaka 
Upanishad, we find the following introduction to the 
examination of the three states 


cfifW TdSFTH FTT% FIFt ^ 

TFRd q^rfrT TT JTCdftcdFT 

*TRTT T^d vdtf^dT yt^Rc^N Jdd: 

it 


f. V- dT. 

"Now, for this Purusha, there are only two stations, this 
(one) and the station of the next world; the junction is the third, 
the dream-station. Staying at that station of junction, he observes 
these two stations this (one) and the station of the next world. 
Whatever outfit he may have for the next world, providing himself 
with that outfit, he sees both (the results of) sins and pleasures; 
when he dreams, he takes off a part of this all-embracing world, he 
casts himself aside and creates himself, and with his lustre (as 
object), and with his light (of consciousness as subject), he dreams. 
Here this Purusha becomes self effulgent." Br. 4-3-9, p. 877. 

d dd FTT d FTdtdT d d^TTdt ddFdd ffdcf d 

d^M^I ddFddTddTTd JTgd: ^rl d dd 

FdFdt ddddd ^TTdTTd Fddft: IT "fit didf II 

f, V-V*°,dT. 

"No chariots are there, no animals to be yoked, no roads; but 
he creates chariots, animals to be yoked, and roads. No pleasures, 
joys or delights are there (really); but he creates pleasures, joys 
and delights. No pools, tanks or streams are there (really); but he 
creates pools, tanks and streams. For he is the agent (of all 
actions)." Br. 4-3-10, p. 879. 


TZa^icii c^hucJti.vnfi. 
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The Srutis quoted above only draw our attention 
to what is already known about waking and dream, 
and draw the conclusion that the Atman is self- 
effulgent with his nature as consciousness. The 
statement that he creates as the agent of action, only 
tells us that the illusory appearances that one sees in 
dreams, are temporary experiences due to his past 
karma. 

There are some Vedantins who think that even 
dreams are real because the objects there, are created 
by Isvara himself. This is rejected by both Badarayana 
and Gaudapada on the strength of reason as well as of 
the express wording of the Sruti. Badarayana writes : 

"(Dream creation), however, is only Maya, for it is not of a 
nature which manifests all the features of a real thing." BS. 3-2-3. 

The Sruti itself denies that there is creation of 
things which are not really there, and the requisite 
conditions of a real thing, to wit, sufficient time, place 
and cause, as well as of being not sublated, are not 
forthcoming in the case of dream objects. Gaudapada 
therefore declares: 

^ inn 3F[^: tl *tf. Td. 3 

"The Sruti puts forward the absence of chariots etc. (and 
their creation) as a reason for unreality. Therefore knowers of 
Brahman, say that thereby is revealed the unreality already well- 
known on the strength of reason." GK. 2-3. 

91. The Kathaka Upanishad draws another 
important conclusion from the waking and dream 
experiences 


7 '2aJiit*A£ 
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Jlr^T #Ct ^ II *fiT. V-V 

"The wise one having ascertained that great and all 
pervading Atman through whom one sees the contents of both 
dream and waking, does not grieve." Ka, 4-4. 

A co-ordination of the two avasthas (stations) 
reveals the fact that the Atman whose consciousness 
throws light on both the states, is distinct from either 
and is not subject to the pleasure and pain incidental to 
experience of objects in either of the states. 

92. That the Atman is untainted by whatever He 
seems to experience in waking or dream, is made clear 
in the following Kandkas of Brhadaranyaka : 

(?) H 3TT ^ joir ^ qrpT ^ 

ii v-3-?^. 

"Now this Purusha, after enjoying himself and roaming 
about in this dream state, and merely seeing (the effects of) right 
and wrong deeds, hastens back in the reverse way to his previous 
condition, to waking alone. Whatever he may see in that state, he 
is untainted by it, for this Purusha is unattached." Br. 4-3-16. 

00 H efT ^ VlT ^ JT: 

"Now this same (Purusha), after enjoying himself and 
roaming about in this waking state and merely seeing (the effect 
of) right and wrong deeds, hastens back in the reverse way to his 
previous condition, to dream alone." Br. 4-3-17. 

93. In the above cited text the Sruti says that even 
in the waking state, the Purusha only 'sees' the effects 
of right and wrong deeds. This is apparently in 
contradiction of common experience which reveals that 


^O^LCJl £^Lci[il^LfL 
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people not only perceive the consequences of deeds, but 
actually do good or bad deeds.Sankara therefore raises 
this objection and replies as follows : 

(?) JpJ ffct cm gwrft ; Hr<K75 =3t 

I 

5f I t hK'bM») W'hf'R u4lR«(l 

VMiR'ti aiirH^Reri 3mrf^T: wfewrat ^htspi 

51 Mri: <h<Jr=(^ | Jfsn • c Tlxh IHtfR’ 

5i | ^ jj WTnn^RT 'imRRk'^Jj^R 

joir^iiFi^JT^rr — # I ^5f ^j^nwRisr ii 

f. *TT. V-^-?vS, TT. 66$. 

"(Objection :-) How is it that it is emphasized, (by the §ruti 
when it says) 1 merely seeing’ (As a matter of fact we know that) he 
does perform right and wrong deeds, and experiences the fruit 
thereof." 

No, for (this) agency can be explained by his revealing the 
factors of action. (To explain :-) By the text ’It is through the light 
of Atman alone he sits' etc., (we can see that) the aggregate of the 
body and senses, does all acts with the help of the light of atman 
which reveals it, and so agency is attributed to him in a secondary 
sense, and not as intrinsic. Accordingly, it was said earlier 'He 
thinks as it were, shakes as it were' referring to the function only 
of the intellect and other limiting associates and not as intrinsic. 
Here, however, it is stated that 'he is merely seeing (the effects) of 
right and wrong deeds, but not doing' from the transcendental 
standpoint, independently of all conditioning associates. Hence, 
no objection can be raised on the score of self-contradiction in 
respect of what was said before and what is being said 
subsequently." Br. Bh. 4-3-17, p. 886. 

94. The conclusion, therefore, is irresistable that 
Atman is untainted by any characteristics appearing 
as inherent in him either in the waking or in the dream 
state. The following KandLka makes this more explicit 
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by an apt illustration 

Wft ^ « %^TFT 

WJIni ^ ^ II ^ V-3-?£. 

"Just as a great whale swims to both the banks (of a 
stream), this and the other, so also this Purusha moves to and 
from both these states, the dream state and the waking state." 

Br. 4-3-18. 


95. Sankara tells us just what is the point of 
comparison intended to be stressed here 

3 <fcl4+<uWsi-ld: rRpftelwii 

'+, W-+,4WJI*i WRT ^ II 

f. HT. V-l-ZC, 'TT. 66^. 

"The conclusion to be deduced from the illustration cited is, 
that the aggregate of body and senses, which is the guise of death 
together with its causes, desire and action, is the property of the 
non-self, while this Atman is of a nature distinct from this." 

Br. Bh. 4-3-18, p. 887. 

96. The whole of this Brahmana must be studied 
in detail to convince one's self of the Absolute nature of 
Atman. For our present purpose, however, it will be 
enough to cite the Kandkas relating to deep sleep to 
show how by this method of adhyaropapavada, the 
Sruti makes it clear that Atman is altogether free from 
all the defects foisted by the ignorant on the eternally 
pure, conscious, free nature inherent in Him. 

97. It is interesting to note the wide difference 
between the popular view of deep sleep and the 
Upanishadic view of that state. The common man with 
his natural partiality for the waking state which 
presents a world so useful to him for all his practical 
purposes, has the naive idea that sleep is merely a life 
of inevitable ignorance which one would gladly evade if 


c/hucJ*JL\l/nJi. 
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he could. In perfect contrast with this, is the Sastraic 
view of this apparently mysterious state : 

f^TT ^ W ^ 

^ WT ^ rTsTT 

*iklnKHJ| f. V-^?. 

"That is indeed his form beyond desire, with all sin 
destroyed, fearless. Just as one firmly embraced by his dear wife, 
knows nothing either without or within, so also this Purusha 
firmly embraced by the omniscient Atman, is aware of nothing 
whether without or within. That is, indeed, the form of this 
(Purusha) wherein all desires have been attained; wherein Atman 
is all desires, free from all desires and free from grief" Br. 4-3-21. 

There are two conclusions drawn here by the 
author of the Bhashya (1) The self-revealing nature 
of Atman is not adventitious. (2) Atman's inherent 
nature is directly intuited in deep sleep. 

^ 3 +i*n44R=Ki4|'3<h4^ - ywQ+nfinw 

^33^ 3 TIrlRt 3 §]% II 3. ^TT. 

"By bringing forward the illustration of man and wife, this 
incidental fact has been stated here that the self-effulgent nature 
actually persists in sleep, but is not experienced there because of 
the Jlva's becoming one with Prajna, and not because of its being 
adventitious like desire, action etc. Having affirmed this 
incidental fact, the Sruti proceeds to relate what is directly the 
subject-matter in hand. Here the subject-matter in hand, is this 
that the nature of Atman directly intuited in profound sleep , is 
altogether free from ignorance, desire and action ." 

Br. Bh. 4-3-22, p. 893. 

(ff) fjdTsfjciT wfrt 'HldlS'HIdl 


72a?ieA£ c/hucJ*JL\vrsXi. 
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IFTrT y^TT^^TPTrt 


TFfa cfhfl f| rT^T VR’fa 11 «[. V-3“^. 

"Here, a father becomes no father, a mother no mother, the 
worlds no worlds, the Vedas no Vedas, the gods no gods. Here, a 
thief becomes no thief, the killer of an embryo^ no killer of an 
embryo, a candala no candala, a paulkasa no paulkasa, a monk no 
monk, an ascetic no ascetic. The nature of Atman is not haunted 
by right deed, not haunted by wrong deed, for then, one will have 
crossed beyond all the cares of the heart." Br. 4-3-22. 


[This text describes how all relations due to one's actions in 
the waking condition, cease to have any contact with the essential 
nature of Atman which is intuited here.] 


98. The following texts declare in unmistakable 
terms, how the so -called deep sleep is really no state at 
all, for from the transcendental standpoint, it is only 
the non-dualistic Atman alone that ignorant people 
mistake for a state in which the individual soul is 
shrouded in the darkness of unconsciousness : 


(?) qt w 




R'HHlff) ^ ft 
ferflWffd 

f. V-3-30. 


"That (Atman) does not know (anything) there, (is to be 
explained by the fact that) even while knowing, indeed, he does 
not know anything. For, there can be no absolute disappearance of 
the cognition of the knower, since it is indestructible. Only, there 
is nothing second to him, which he could know." 


[The Atman alone stays in sleep whereas the knowing 
faculty of the mind is not there, because mind itself as well as the 
knowable objective phenomena is all merged in Atman so that 
Atman is absolutely secondless. Consciousness being the very 
essence of Atman, is not absent while everything else including 
empirical cognition as distinct from Atman, is not there.] 


1. One who has caused abortion. 
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00 3T 

f V-3-3?. 

"Where there would be something else, as it were, there one 
could see something else, there one could smell something else, 
one could say something else, one could hear something else, one 
could think something else, one could touch something else, one 
could know something else." Br. 4-3-31. 


[But here in the so-called deep sleep, there is nothing other 
than Atman which he could be expected to see, smell, speak, hear, 
think, touch, or know. The phenomena distinguished into subject 
and object, are absolutely not there. Therefore it is not the 
absence of the conscious nature that is responsible for want of 
knowledge, but the absence of the factors necessary to produce 
knowledge. Human perception and conception are possible only in 
the unreal worlds of waking or dream.] 


(3) tlRw Ififci ^ 1*133131 

WSFT WTT WTT to-M^TtsFI WTt 


"He is (transparent like) water, One, the Witness without a 
second. 'This is Brahma-loka, O emperor' so did Yajnavalkya teach 
Janaka, This is the supreme goal of this (Purusha), this is his 
greatest acquisition, this is his highest enjoyment, this is his 
supreme bliss. Other beings live only on a particle of this same 
bliss." Br. 4-3-32. 


[Since the Jiva becomes one with the second less Absolute, 
there is nothing comparable to this nature of the soul in this 
state.] 

99. The only other Upanishad where the 
examination of the Avasthas has been utilized for the 
application of the Adhyardpapavada method, is the 
Mandukya. The difference between the approach in 
Brhadaranyaka and that in the Mandukya, lies in the 





no 


Essays on Vedanta 


fact that, whereas in the Brhadaranyaka the revelation 
of the self-effulgent nature of Atman, is the principal 
subject-matter of discussion in the incipient stage, and 
the identity of the Vijnanamayatman and Brahman, is 
the final goal of teaching, in the Mandukya the one theme 
proposed to be expatiated upon, is that Brahman or 
Atman is the Absolute eternally beyond the distinction of 
the name and the named, and beyond all distinction of 
the knower and the known apparently obtaining in 
waking and dream, but altogether absent in deep sleep. 

100. At first sight, the Mandukya Upanishad 
would appear to treat of the symbol 'Om', for it opens 
with the statement 

ai)f£r$d<w «44l£H 

tR I ^^Md^D+MItOd dduik-K^ II *TT. ?. 

"All this is the syllable Om. Its explanation: Past, present 
and future - all this is Omkara alone; whatever else there is 
beyond the three-fold time, that is also Omkara alone." Ma. 1. 

This text evidently says that whatever there is in 
time and beyond time, is Om. If time is taken as 
typical, space also may be supposed to be 
comprehended in Om. If one were to be content with 
this without proceeding further, he would probably 
jump to the conclusion that Omkara is recommended 
here to be meditated upon as a symbol for the All, as in 
the Chandogya text - All this is only 

Omkara (Ch. 2-23-3). But there is nothing here to 
indicate or suggest that this is an injunction of some 
meditation. In the next text, we are told : 

00 n *rr. 3 

"All this indeed is Brahman. This Atman is Brahman." 

Ma. 2. 


TZo^icii gfacfciy&ft 
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The Bhashyakara remarks here : 


II hrM M 4lfWrri S'-’M bf-J MJJ I'MI Pl^SI: 

J#4wA f^Ttsf^TFTTfirt ^ TV-hcri 1 ,! RwJ: \ SdTTT ft 
^frfJwwdrsii arftr^PmRiRft 


BTFT I M 4Tft%{ S^T 


ll*TT.^ ?vs<5. 


"While both the name and the named are really one and the 
same, the description 'All this is the syllable Om 1 has been given 
laying stress on the name. What has been (thus) described by 
laying stress on the name, is being again described by laying 
stress on what is named, so that the oneness of both the name and 
the named, may be realized. For, otherwise, it might be thought 
that the statement about the named by the name is only figurative 
inasmuch as the knowledge of the named depends upon the name. 
The advantage of the realization of the identity (of these two) is 
that one could thereby intuit Brahman distinct from either, by 
completely dissolving them both at one stroke." 


Ma. Bh. 2, p. 1.78. 


That is to say, the distinction of the name and the 
named, is really applicable to the empirical sphere, 
whereas Reality is altogether beyond that sphere. So, 
by the device of alternately applying the name Omkara 
which refers to the region of words only and the epithet 
Brahman which seems to refer to something called by 
that name, the Sruti suggests to us that Reality is 
neither a name nor a thing named. The difficulty that 
might be felt how there could he anything which is 
neither of these, is overcome by the statement 'This 
Atman is Brahman'. Obviously our real Atman which 
is the Witness of the whole universe of names and 
things named, can be easily intuited to be neither of 
these. 


72alicl£ gfacfciy&ft 
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101. Another device used in this Upanishad, is 
that by appealing to our immediate intuition of the 
states, it proposes to suggest that our real Atman as 
the Witness of each state, transcends the limitation of 
our body and senses and as such is the Witnessing Self 
of the whole universe comprising the individual selves 
and the objective phenomena. For instance the 
witnessing Atman of the waking state, is described 
here thus : 


iJ: 


jmi hr: ii Hi. 3. 

'Vaisvanara conditioned by the waking state, of extrovert 
consciousness possessing seven organs and nineteen doors (for 
looking out) and experiencing the gross, is the first Pada ." Ma. 3. 


And this pada is identified with the first matra 
(measure) of Omkara, as the first step in the intuition 
of the real Omkara, which is devoid of all distinctions 
and differences as already stated in the first mantra. 


'JlPlRdrimdi ^IM^SehK: 5TWT ^ % 

Wlft«T Wfd ^ || m. 

"Vaisvanara conditioned by the waking state, is Akara (A) 
the first matra, because He pervades all, or because He is the first. 
Whoever intuits in this way, attains (apnoti) all desires, and 
becomes the first." Ma. 9 


102. The seeker of Truth must remind himself of 
the significance of the identity of Om and Brahman as 
explained already (para 100). It is obvious that it is 
absurd to think that the identification of the sound Om 
and Brahman, is contemplated here. Reality or 
Absolute is beyond all distinction of words and things 
expressible by words, for it is the very substrate of this 
thought-construction. For the same reason, Reality 
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transcends the distinction of concepts and things 
conceived. It is only to bring this truth home that the 
Sruti adopts the device of absolute identification of the 
two. Accordingly the eighth mantra says : 

|rH*TT^T£T W 3TOT 
II TTT. C. 

"Now, the self-same Atman (with the four padas) is, from 
the stand-point of the name, Omkara now to be considered as 
made up of matras. The padas are matras, and the matras - akara, 
ukara and makara are (the same as) the padas." Ma. 8. 

This emphasis by way of reciprocal identity of the 
padas and the matras, is a clear indication of the 
absolute identity of Omkara and Atman; there is 
absolutely no difference or distinction in respect of 
what is meant by these words. Omkara, therefore, is no 
symbol for Atman; It is Atman himself. 

103. We may now enter into the details of what 
the Sruti says regarding the Atman conditioned by the 
waking state 

(1) Here the Atman is called Vaisvanara and is 
described as possessing seven organs, because He is 
the Witnessing Principle of all the universe consisting 
of the knower, means of knowledge and the objects of 
knowledge, encompassed by the waking state. He is 
the same Vaisvanaratman as is described in the 
Chandogya 


retail 


t5T. 


"Of this Vaisvanara Atman, Sutejah (the heavenly dyuloka 
itself) is the head; Vifvarupa (the multi-coloured. Sun) is the eye; 
Pitkagvartmatnwn (the wind blowing in diverse directions) is the 


^lc/lu/cA. 
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breath; bahula (the all-pervading ether) is the mid-part of the 
body; rayi (water) is the bladder; PithivT (the earth) His feet; the 
altar is the chest; the sacred grasses are the hairs (on the body); 
t hegarhapatya fire is the heart; the anvaharyapacana is the mind; 
ahavanlya is the mouth," Ch. 5-18-2. 

104. It is evident that the cosmic Self, as 
conditioned by the whole of the Universe as 
experienced in the waking world, is referred to here 
and not merely the individual self with the limiting 
adjunct of the body and senses of an individual self. 
That is why the name of 'Vaisvanara' and the epithet 
'Saptangah' (having seven organs) are included in the 
description. The Bhashya makes this explicit by way of 
a reply to a possible objection : 


3WT ^ ^ JlfcT 

5 ^ 1 ^ ? *TT. *T. TT. 

"(Objection :-) The subject-matter in hand is that the inner 
Atman (the individual self) has four pad as, as is evident from the 
text 'This Atman is Brahman.' This being so, how is it that the 
heavenly world (dyuloka) etc. are being described as the head and 
other organs (of this Atman) ? Ma. Bh. 3, p. 179. 


[Evidently the upholder of the prima facie view has 
misconstrued the text 'this atman' as referring to the individual 
self. But that this is not so, is clear from the very appellation 
Vaisvanara which implies that Brahman alone is meant here, and 
that is the subject-matter in hand, as we learn from the text 
'sarvam hi etad Brahma 1 (all this is Brahman. And Vaisvanara 
can very well be the inner Atman, for the text describing Him, 
says 'tasya ha i>a etasya htmano Vaikvanarasya ' (’of this Atman 
Vaisvanara' etc.)] 


Accordingly, the reply to this objection is : 

I TTTHT 3p^TTcJT*TT 

I ^ ^ Tift I TT^^JcTFTSTTcTTT 

m H ITT. m TT. W. 
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"This is no fault, for the whole of universe, including the 
region of the gods, along with this Atman, is meant to be taken 
when Atman is said to have four padas. It is only this way, that on 
the sublation of the whole universe, non-duality becomes 
demonstrated; and the one Atman in all creatures would be seen, 
and all creatures in (that) Atman." Ma.Bh. 3, p. 179. 


That is to say, the Witnessing Atman alone as 
conditioned by the associate of the waking world, is 
meant to be taught, as the first pada of Atman; for it is 
on this supposition alone that He can be identified as 
Brahman really, the conditioning universe being 
shown to be only an appearance. Sankara says in the 
Sutra Bhashya (VS. 1-2-28) that Vaisvanara is 
described in the Satapatha to be the Purusha in the 
body, because it is only the Witnessing Principle, that 
is meant to be indicated and not the individual self 
which is limited by the body. And so far as the 
Witnessing Atman is concerned, it is immaterial by 
what name we call Him, since He is absolutely 
changeless whether in Himself or owing to the 
appearance and disappearance of the two states with 
all their contents. Gaudapada therefore says 




SET. ^ A 


'Dream and Waking states are said to be one and the same' 
say the discerning (persons), for the different phenomena (in 
them) are of the same nature for the well known reason (of their 


presenting) themselves (in a subject and object relation)." GK. 2-5. 


In the subsequent Karikas we are told how the 
states appear and disappear like unreal phenomena, 
how things exhibit causal efficiency in either state, 
how the distinction of real and unreal obtains in both, 
and how Atman alone stays unsublated in both the 
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states, thus confirming His own reality and the 
unreality of both the states in so far as they are 
appearances. 


^ dFT 


"The statement ’He who knows the Entity having the 
likeness of Purusha and residing in Purusha, is made with a view 
to present the pure Witnessing nature pertaining to the Supreme 
Self, conditioned by the associate of being to be Purusha, both 
rnicrocosmically and macroeosmically the subject-matter of the 
discussion." SBh. 1-2-28, 9]. 


105. But how about the attribute 'sthula-bhuk' 
experiencer of the gross? Surely the Witness does not 
and cannot experience anything, since it is changeless? 
The reply to this objection, is that the object 
'experienced' here and no less in dream, is the 
consciousness of the individual self The Bhashya 
therefore says in the description of the dream Atman 

N|; | ^ JT: 

TRHFHTT ST^T # jrfrfoPrKT II ut. VT. V, TT. 16°. 

"To Visva (Atman conditioned by waking) the object of 
experience is gross consciousness, for it has actual objects. But 
here, on the other hand, the object of experience is subtle, because 
consciousness of the nature of mere impressions is the object 
experienced." Ma. Bh. 4, p. 180. 

That is to say, while the witnessing Atman is the 
same throughout and there is no change in His nature, 
He is said to experience the consciousness of the 
individual self only figuratively, in the same way as we 
talk of the sun shining upon the earth, when the latter 
comes in contact with the sun's rays. That the 
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witnessing Atman is spoken of as having nineteen 
door-ways of experience, to wit, the five organs of 
perception (such as hearing, sight etc.), the five organs 
of action, and the four-fold inner-organ (antahkarana) 
is only a figurative way of saying that each of these 
nineteen instruments of perception, action and the 
functions of the mind are efficient only in the presence 
of the Witnessing Consciousness. 

106. The reader will now see that the names 
Vaisvanara and Taijasa as applied to Atman, are only 
relative to the states witnessed (waking and dream), 
and that the essential nature of Atman is not affected 
in the least by the gross consciousness or the subtle 
consciousness witnessed. The nature of the states has 
as little to do with Atman as the nature of a reflection 
in water with its actual original. 

107. We may now proceed to consider the nature 
of the Atman in deep sleep. The Sruti describes Him 
thus: 




II 




"That is deep sleep wherein one does not desire anything 
desirable, nor experiences any dream. Prajna conditioned by deep 
sleep, who has become One (whole), consciousness throughout, 
full of bliss, experiencing bliss, the door to (active) consciousness, 
is the third pada." Ma. 5. 


108. It would be interesting to appreciate how the 
Atman in sleep, having no specific characteristics at 
all, could be defined. The Sruti adopts the only method 
possible here - the apav&da (negation) of all 
conceivable superimposition. 


‘RxlHjc.AjL 
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(1) The one conceivable superimposition here is to 
say that Atman is 'in deep sleep', that is, is not actively 
consciousness. Sleep is really nothing positive but the 
Amman mind which is always addicted to search for 
some positive thought-determination whenever it 
seeks to define anything, contrives to imagine that 
some positive cloud of ignorance, envelops Atman and 
prevents Him from seeing things even where nothing 
could possibly be conceived to lurk anywhere. The 
Indian logician's 'absolute nothing' (atyantzbhaua) is, 
strange to say, treated by him as though it were 
something positive; for he distinguishes it from 
pragabhaua (previous nothing) pradhvaiiisabhaua 
(nothing which is born after the destruction of a thing) 
and anydnyebhava (nothing conceived as the mutual 
absence of two things in each other). The sushupta 
(deep sleep) defined by the common man, is something 
akin to that distinction without a difference : 

(2) The &ruti text here quoted utilizes the 
adhyaropa method when, from a concessional view, it 
grants the designation of 'sushuptasthanam ' (the 
station of deep sleep) assigned to Atman in this so 
called state, and says that 'one desires nothing here, 
and dreams no dream' as in the other two states. 
Sankara makes a significant remark in introducing 
this text: 

% I 3IW RNfi FTFlJ 

WTTTsfdw: II 

"The adjectival (clause) 'wherein sleeping' etc. is for 
specifically taking 'deep sleep alone' for consideration, for sleep as 
the absence of the knowledge of Reality, is common to the two 
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darsanavittis (the states waking and dream wherein one sees 
something else) and adiarsanavdii ithe state wherein one sees 

nothing). 

[Here Sankara treats both waking and dream as dream, 
since one misconceives Reality in either of them. The 
distinguishing feature of deep sleep, is that there is no conception 
whatever there.] 

"Or it may be, that this is to distinguish deep-sleep from the 
previous two states, inasmuch as sleep of the nature of ignorance 
of Reality is common to all the three states." 

[Here is an apavada of the distinction of waking and dream 
as such by applying the word sleep (ignorance) to both of them.] 

This second interpretation lays stress upon the 
word 'supta' and hints at the conclusion that while the 
sleep of ’deep sleep' has the virtue of being merely 
characterized by the absence of knowledge, the other 
two states have the additional disadvantage of 
misleading the sleeper to see something else and 
hanker after illusory appearances. More about this 
when we come to the fourth pada of Atman anon. 

109. To proceed with the Sruti about 
SushuptMman . This avastha is ’deep sleep’ from the 
empirical standpoint; but really, it is nothing but the 
Witnessing Atman, the One that is at the back of all 
the states. The Sruti says that Atman is here 
ekibhutah (He who has become One). 

It should not be thought that Atman was 
manifold in the waking and dream states, but all that 
was many there, has become rolled up into one here. In 
grammar the Sanskrit ending 'i' is called 'cvipratyaya' 
signifying what has become so now, but was not such 
before. Therefore the epithet 'who has become one 1 , is 
also in concession to the popular view that there is no 
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manifold world now, as m waking. As a matter of fact, 
however, Atman is always one; that is, He is the All, 
One without a second, the Whole. 

And Prajnmaghana eua , 'Consciousness alone 
throughout' is, another epithet to distinguish Atman's 
essential consciousness from the apparent bits of 
consciousness that apparently obtain in the empirical 
state. When one says 'I now became conscious of myself 
and of the presence of others', the apparent 
consciousness that manifests itself at a particular 
moment of time, is spoken of as 'consciousness' only by 
courtesy. In reality, it is only the reflection of the real 
consciousness of Atman that flashes in a particular 
modification of the mind. In the so called sleep, all 
these bits of consciousness together with the mind 
itself, become one with Atman. So then He is One 
Consciousness through and through. The 
Prasnopanishad says : 

%HTrfTT ^ sf; JTFTT I 

n jr. v-??. 

"Where Vijnanatman (the conscious individual soul) the 
'pranas' (organs of sense) together with the devas (their presiding 
gods) and the (five) elements, are merged (into one), Whosoever 
intuits that Akshara (imperishable Atman), he is the omniscient 
one who enters into the All itself." Pr. 4-11. 

110. Atman in sleep is 'mandamaya' (full of 
bliss), 'mandabhuk' (experiencer of bliss). These 
epithets should be interpreted in the same way as 
'One', and 'Consciousness throughout'. While the 
essential nature of Atman remains the same 
throughout, He is in waking apparently split up into a 
number of egoes, individual selves who have to extract 


c/hicJUjarwifi. 
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pleasure by enjoying objects of sense with the help of 
their organs. But here there are neither distinct senses 
nor sense-objects by the contact of which one has to 
acquire pleasure after considerable effort. Atman is 
Bliss itself and there is nothing else, nothing other 
than Atman to interrupt his bliss. Therefore the 
limiting associations of the body, senses and the mind 
being absent, and the sense-objects also being absent - 
all having been reduced to One as it were- Atman 
intuits His own blissful nature without any let or 
hindrance. This is expressed by the epithets 
anandamaya and anandabhuk . 

111. We can now see why the appellation of Prajna 
(the wise, omniscient one) is applied to Atman in this 
state. A Brhadaranyaka text says 5^T: iu^hic+ni 
^ ^ <$• V-3-* S). 'This Purusha 

(the individual self) being firmly embraced by Prajna, is 
aware of nothing whether without or within 1 (Br. 4-3- 
21). That is only by way of splitting up Reality into the 
empirical self in waking and the Witnessing Self, the 
Real Atman, who is called by the very name of Prajna. 
Sankara says ^T~f: JHpTT if 

*TT. ^TT. ?V3.) 'Prajna is the Supreme Lord 

himself, because He is never separable from Prajna 
(consciousness) of the nature of omniscience.' 

(SBh. 1-3-42, p. 143). 

In the Bhashya on the present mantra also, 
Sankara Writes : 

mir: i ijpfrsft 


TZa’LcJi 
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"He is called Prajna as He is conscious of the past and the 
future as well as of ail objects. Even the Atman in sleep, is called 
Prajna because of his having been so in the previous states. (This 
of course is with reference to His aspect as the individual self). Or 
He is Prajna because pure consciousness is his peculiar nature; the 
two others have empirical consciousness in addition." 

Ma.Bh. 5, p. 181. 

Missing the eternal truth that omniscience is the 
inalienable essence of the nature of Atman, and coming 
under the sway of the popular view which persists in 
thinking that the sleeping self is beclouded with the 
enveloping darkness of dense ignorance, even the so 
called followers of Sankara, builders of the various 
subcommentary systems of Vedanta, have interpreted 
these epithets mandamaya and Prajna to mean 'in 
blissful ignorance' and 'mostly ignorant 1 respectively. 
Anandamaya, they say, is the kosa of that name which 
is really the positive Avidya of undefinable nature 
JJ^rf^TT) and that the epithet Prajna should 
be dissolved into JnVn^ji (extremely ignorant) to suit 
the context! We shall simply ignore and pass over this 
ill-conceived interpretation endorsed neither by 
Sankara's Bhashya nor by intuition of the real nature of 
the Witnessing Consciousness in sleep. 

112. There is one more epithet of Atman in sleep 
that remains to be considered before we proceed 
further. Atman here is called Cetomukhah (the door to 
consciousness). Why ? Sankara explains 

jrfrf || TTT. *TT. % TT. 

"He is called Cctomukha because he is the door-way to the 
consciousness of dream etc. Or because, 'cetah' the particular 
consciousness, is the door-way for Him to come back to dream etc." 

Ma. Bh. 5, p. 181. 





Application of. ( Examination of the States of Consiousness) 123 

It is clear that 'consciousness' here refers to 
empirical consciousness. For dream and waking are 
possible only when there is empirical consciousness 
which is adventitious and not inherent in Atman's 
nature. 

113. That deep sleep is only a name and there is 
nothing there to check or circumscribe the real nature 
of Atman, is made clear by the following description of 
Prajna : 

II 

"This is the Ruler of all (the universe); this alone is the 
Omniscient one; this is the Antaryamin (the controller of 
everything from within); this is the Cause of everything, for He 
alone is the source of origination and the final (principle) into 
which all beings merge themselves.” Ma. 6. 

The Witnessing Atman as Pure Being, and Pure 
Consciousness is the only Reality on which the whole 
universe is superimposed and when realized as such, 
dissolves itself into it finally. That is why He is spoken 
of as both the material and the efficient cause, as well 
as the Controller of the universe. 

114. A critical student of this Upanishad would 
now be able to appreciate how the Sruti uses the 
adhyaropapavada method step by step to reveal the 
truth of the statement with which it started that 
Omkara or Brahman the Absolute, is the one All 
without a second. Atman as Brahman has three padas 
or aspects; as the witness of the whole of Waking, He is 
called Vaisvanara; as the witness of the whole of 
dream, He is Taijasa. Except for the name and His 
position relative to either of these states superimposed 






124 


Essays on Vedanta 


on Him, His nature is absolutely changeless. And as 
the witness of sleep. He is Prajna. That this is called a 
state, however, is only a concession to the empirical 
view according to which the individual self is supposed 
to be ignorant, that is, to miss the particularized 
consciousness by which he is characterized in the two 
other states. But as a matter of fact, the supposititious 
individual self, no less than his supposititious 
consciousness, has merged himself, if we may say so, 
together with all the panorama of objective 
phenomena, into their essence, the real Atman who is 
called Prajna here, and there is no one really to regret 
his loss of consciousness. The essential Witnessing 
Atman remains alone, as He has always been, not in 
His loneliness, but in His fullness as the All. , 

That Prajna is described, as the Ruler of 'all', the 
Knower of 'all', Controller of 'all', the Origin and 
dissolution of 'all', therefore, is only relative to the 
supposititious 'all' or the universe, which is superimposed 
on the Witness with which it is ever one in its essence. 

115. It is almost tautological to say that Omkara 
is the real All; for Omkara is Atman, and Atman is 
Omkara. We shall therefore simply cite the texts that 
describe the matras 'measures' of Omkara. 


(0 ^TFrfefPTRt 5PPTT 


ITT. 


"Vaisvanara conditioned by waking, is akara (a), the first 
matra (of Omkara), because it is all-pervading or because it is the 
first. He who knows it thus, pervades (attains) all desires, and 
becomes the first (of all)." Ma.9 
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"Taijasa conditioned by dream is ukara (u) the second 
matra, because He has extracted or because He partakes the 
nature of both (akara and makara). He who knows Him thus, 
continually prolongs his knowledge and will be equal (neutral to 
friend and foe), and there will be no one among his progeny who is 
not a knower of Brahman." Ma. 10. 

(3) Sift l+H'lR ^ *TT 

^ ^ n ht. ?? 

"Prajna who is conditioned by sleep, is makara the third 
matra, because it measures or is the place of dissolution (of 
everything). He who knows it as such measures all, and becomes 
comprehensive (of all)." Ma. 11. 

116. Want of space forbids our entering into 
greater detail with regard to the identity of the mMras 
of Omkara and the padas of Atman. The whole of the 
Mandukya with Gaudapada's Karikas, should be 
assiduously studied and assimilated by an earnest 
student aspiring for the final intuition of the Absolute 
to reveal which the application of the unique method of 
Adhyaropapavada has been strictly pursued here. 
Suffice it to say that the three states of consciousness 
have been examined here from the standpoint of 
adhyaropa only. That is why Sankara says f^R 

(sleep or want of knowledge of 
Reality is common to all the three states). The full 
significance of this statement, is not realized, if we take 
it to mean merely as declaring that the Jiva does not 
know his real nature while he experiences anyone of 
these three states. We have cited this statement 
already once (see p.118) while explaining the text 
gH: (sleeping wherein etc.). But it is necessary now to 
know that Sankara means much more here than might 
be apparent on a first reading of the sentence. He 


"R-€LH.C-A£. llvxlH. 
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wants us to understand that none of us knows his real 
nature so long as he thinks that our passing through 
the states is real, for our nature as Atman is altogether 
different and distinct from this state experiencing 
individuality. This fact is expressly declared elsewhere 
by Sankara : 




II 




"As for the person who thinks that in the course of the 
exposition there is mention of waking and other states, and 
therefore the aim of the &ruti must be supposed to be the 
exposition of the nature of the transmigratory soul, he would as 
well proceed in the western direction even when prompted to go 
towards the east. For by mentioning waking and other states, the 
Sruti does not aim at teaching that the soul has the experience of 
states or that it is subject to transmigration, but only purports to 
teach that it is free from all states and is non-transmigratory." 

SBh. 1-3-42. p. 143,144. 


That negation of avasthas and freedom from all 
evils incidental to mundane life, is the only conclusion 
to be drawn from the mention of the three states in the 
Mandukya, is clear not only from the fact that the 
Cosmic Witnessing Self alone is described in dealing 
with the avasthas, but also from the appellation of 
Prajna applied to the Self conditioned by sleep as well 
as the ascription of divine attributes such as 
Sarvesvara (Ruler of All) to Him. 


117. What is most obvious in support of the 
argument that this Upanishad particularly aims at 
negating all characteristics of Atman that might be 
suspected to pertain to Him owing to the association of 
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the three states is the description of the so-called, 
'fourth pada 1 : 


=rFrTijrir h jifpm h h? i 

Rl«w2w ^3^ 3TT?JTT f^PT! II HT. ®. 


"Not of introvert consciousness, not of extrovert 
consciousness, not of consciousness both ways, not of 
consciousness amassed throughout, not conscious, not 
unconscious, unperceivable, not an object of any dealing, 
ungraspable, without a characteristic, inconceivable, 
inexpressible, having the notion of the Self only as a means of 
knowing Him, devoid of all distinctions and differences, calm, 
auspicious, non-dual, this is what they regard as the Fourth. He is 
the Atman, He is to be known. Ma. 7. 

118. Some of the misconceptions regarding this 
Atman often called the Turiya (the fourth), should be 
briefly noticed here. Turiya is no avastha or state, and 
therefore the popular identification of it with Samadhi 
(trance), is altogether unfounded. Turiya is the fourth 
only relatively to the illusory number three referring to 
the three states, ** n i^h^^Maya-samikhya Turiya as 
Sankara describes it. It is the only real Atman, as the 
Upanishad expressly tells us, and even Vaisvanara and 
others are only a superimposition on It. He has no 
consciousness attached to Him like the empirical 
atman (individual self); the Sruti has expressly 
negated both consciousness and unconsciousness as 
His properties. Therefore even the state of ‘super 
consciousness 1 has nothing to do with Him. He is 
essentially (Pure Consciousness and 

Bliss in one). He is neither subject (since He has no 
consciousness) nor object; therefore no pramana (valid 
means of knowledge) is to be sought to establish Him; 
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He is aprameya (beyond the reach of all pramanas or 
means of knowledge) as Srutis and Smrtis declare. 
Atmapratyaya (the notion of the self) is the only 
pramana, if it may be called such, to intuit Him. In 
short. He is the neti-netyatma (the Atman who is 
neither this nor that) as the Brhadaranyaka is never 
tired of describing Him. 

119. One word more: Turlya, Atman the Absolute, 
is avyapadaesya, inexpressible by any word. Om is 
neither a name nor a symbol of this Atman; for in the 
region of this Absolute, there is no place for any 
distinction of name and thing, symbol and symbolized. 
Omkara, as the Upanishad has said at the very start, is 
Reality itself. Just as the Absolute has no real padas, so 
also as Omkara It has no matras. The matras just like 
padas are illusory shadows used as the up ay a (means) 
for realizing the nature of this Absolute. Therefore the 
Sruti proclaims the absolute identity of Omkara and 
Atman in these unmistakable terms 

Ri4isIsjt 

|| ut. 

"Without matras, the Fourth is not the object of any dealing, 
devoid of all distinctions and differences, auspicious, non-dual; 
thus Omkara is Atman himself and no other. He who knows thus, 
enters as the Atman into Atman." Ma. 12. 

120. Misconceptions of the concept of Omkara, the 
Absolute, are as rife as those of the concept of Atman. 
It is enough to observe that it is not a mystical sound in 
any sense. Omkara is a word used by the Upanishad as 
a device for the negation of all speech, summarized in 
the three matras superimposed on Reality. Absolute 
Omkara is Atman, and Atman is Omkara. Even 
’Atman' or 'Brahman' cannot be regarded as the name 
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of the ineffable Absolute, The Brhadararnyaka 
Bhashya thus explains how this double negation leads 
to the intuition of Reality 


^qrT - i 

^rrf^T gufr m j ft *F*3*j^^ i ^ 

^r, 3pfr ^ ^mcr ^4 \ 

f^rMtfrT W ^1% RRwf OTT I «h-H suV I ¥$ 

sh>f ; sl^f, %lcJTfI 

^< 13 *T; FTS^T RRRI^FT Rttrl H 41 H iRR *T 

Vtf^A U'hl'f 0 ! 1 <KT ^Pl^rngqHt stbR^bj R ^ 

%f^%ftfrT f^T: It ^ W. TL 

"(Question :-) But how is it sought to point out the Reality of 
Satya through these two words 'neti netV (not this, not that) ? 


(Answer :-) We reply, by denying all kinds of limiting 
associations. For there is no specific feature here such as name oi 
form, no action, no difference, no genus, no quality. It is well-known 
that it is through these that words function. But in Brahman no such 
specific feature obtains. Hence it cannot be pointed out as such and 
such, as in common life an ox is pointed out by saying 'That is an ox, 
which moves, white and with horns'. And Brahman is described 
through name and form superimposed on It by words like 
'Consciousness and Bliss is Brahman 1 , 'He is conscious throughout', 
'Brahman', and 'Atman'. Where, however, the essential nature alone 
is intended to be pointed out free from all specific features due to the 
conditioning associates, then it is impossible to express it in any way 
whatever. Then this is the only device left, viz., to point it out by 
negating all conceivable specifications," Br Bh. 2-3-6, pp. 755, 756. 


Looked at from this standpoint, neither Brahman 
and Atman on the one hand, nor Omkara on the other, 
is quite the right means of describing Reality,. But by 
the device of superimposing name arid form in order to 
suggest what is devoid of name and form, we use the 


7£aJut±A4. <7^LcAll/C.fL 
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expression 'Omkara is Brahman itself. The other 
negations are merely to ward off conceivable 
specifications incidental to the use of the term Omkara. 

121. This is how Gaudapadacarya describes 
Reality as the fourth and Omkara as without matras 

(?) gsft W sffa: I 

"When the Jlva sleeping through beginningless Maya 
awakes, then he intuits the birthless, sleepless and dreamless 
non-duality." GK. 1-16. 

[Jiva is birthless, that is changeless, in his real nature; so he 
never became Jlva and never passed through the states of 
consciousness. Yet he has imagined himself in his beginningless 
dream, that he had avasthas. He never became conscious of a 
second, nor was he ever unconscious. Yet ignorance presented 
these mayic experiences.) 

n ifr. ^i. 

"One should know the Pranava (Omkara) to be the Ruler 
(witnessing Pure Consciousness) present in everyone's heart. The 
wise one who intuits Omkara as the all-pervading (Reality) in 
everyone, never grieves." GK. 1-28. 

[Omkara is not a sound symbol representing Reality. It is 
Reality itself, the All that is; one who has realized this, has 
transcended the ills of mundane life.] 


0) awratssprunnsr t^pnwi: i 

H '*M: II ^T. 

"That one is a muni and no other, who has intuited Omkara 
which has no matras, and which knows no bounds to its nature 
being absolutely free from duality and auspicious." GK. 1-29. 

[One who practises silence or lives in a forest, is no real muni. 
One who knows his real nature which is infinite and is above 
limitations due to speech and intellect, is the only real muni] 


^lcAxi/cA. 
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13. APPLICATION OF THE METHOD 

(Bondage and Release) 

122. Vedanta as non-dualism advocating the 
Absolute Reality, the Atman alone, can evidently 
admit of no distinction of the fall of the soul and release 
or attainment of the Highest Good after practising 
religious acts of discipline entitling to attain salvation. 
Yet the Upanishads do speak of release and practice of 
meditation or other means to attain freedom. How is 
this anamoly to be explained ? 

123. Advaitins of Sankara's tradition, say that the 
Upanishads contain different teachings addressed to 
different levels of the spiritual mind. These levels are 
conceded only from the empirical stand-point. From 
the transcendental view, however, this distinction of 
bondage and release is overpassed. Is this distinction of 
vyavahara and paramartha a revolution brought about 
by Sankara's tradition? In order to be able to answer 
this question, we have first of all to cull different texts 
from different Upanishads which speak of Release and 
Vyavahara or empirical behaviour consisting of 
thought, speech and action. 

The following are a few texts which contain 
words directly derived from the root muc (to set free): 

(?) fTr^rr^ II 

"Knowing that cause (of the universe) attained by 
Samhkhya and Yoga, one is freed from all bonds." Sve. 6-13. 
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0) 3)WTh ig <K; 5^efr snwlsfeff qq q i 

n qjr. 

"Beyond Avyakta (potential form of the universe), however, 
is the 'Supreme Purusha' all-pervading and without the linga 
(conditioning associate such as the mind), knowing whom the 
creature (Jlva) is freed and attains his immortal nature." Ka. 6-8. 

(3) ^hhis i 

% Pi ii j- 

"Those who have fully ascertained what is taught in the 
Vedantas (Upanishads), by means of direct knowledge, who, by 
their endeavour, have purified their mind by the Yoga of 
renunciation, they, at the final time of death, become completely 
immortal in the Brahman worlds and are freed from all bonds." 

Mu. 3-2-6. 


124. It is obvious that the freedom obtained 
through knowledge, can only mean freedom from 
ignorance of Reality; for knowledge is not something 
that cuts actual fetters asunder. That is why the 
Upanishads frequently speak of release from 
ignorance, or untying its knots. 


(?) rRftf: TK ft tHcJiTTC: II 

"To that Narada, who has washed off the impurity of the 
mind, the revered Sanatkumara (now) shows the other shore of 
the darkness (of ignorance)." Cha. 7-26-2. 


(R) c* 1 


FT: TK II 


51. 


V* 

"Thou art, indeed, our (real) father; for thou hast taken us 
across avidya to the other shore." Pr.6-8. 

CO 3^ ^ ft* qrf tNt w I 

g. v?-?e 


cdhcJwsrzJi 
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"All this is really the Purusha, Karma, the tapas (of 
knowledge), the highest immortal entity. He who knows this as 
placed in the cave of the heart, my friend, unties the knot of 
avidya." Mu. 2-1-10. 

125. Release (Moksha) therefore, is release from 
ignorance and its effects such as desires, fear, grief, 
delusion, mental defects, weakness of the heart, old 
age, death and all other ills of mundane life:- 

(?) W nsFT ft? f$raT: | 

3W ll ^r. v?v. 

"When all the desires taking shelter in this Jiva's heart are 
shattered, then mortal man becomes immortal, and attains 
Brahman here." Ka. 6-14. 

00 W ^ !WI: I 

3PTUrqfsg!Tt»l«lf*ldHiAj|^IKH^II *KT. 

"When all the knots of the heart are cut asunder, then this 
mortal Jlva becomes immortal. This is all the teaching (of 
Vedantas)." Ka. 6-15. 

3TH^ sISRlt ftgW ftfWT II ft H -■<?. 

"Knowing the bliss of Brahman, one is afraid of nothing." 

Tai. 2-9. 

(v) am t awtsfir 11 g. v-s*-v. 

"Fearlessness, indeed, hast thou attained Janaka !" 

Br. 4-2-4. 

(k) cTT ^ 3lW II f. ^ 

" r rhere, what delusion, what grief, to one who has realized 
Oneness (of all)." Isa.7. 

($) I 

#p% +*0f3i trfRtgsl 11 g. 

"The knot of the heart is untied, all doubts are cleared, this 
( Jiva's) karmas are all destroyed, when that (Brahmatman) who is 
both the high and the low, is seen." Mu. 2-2-8. 


~R-€LJl/C-Ai. <7^LcAll/C.fL 
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(a) f^^SJJcTB II W. 

"Through Atman one attains vigour, and through 
knowledge immortality," Ke.2-4. 

126. The individual self being bound and limited 
only by ignorance, a person attains his nature as 
Brahman and becomes the All so soon as he gains 
knowledge. This is from the Adhyaropa standpoint 
utilized for the purpose of teaching; for everyone has 
been always Brahman, and therefore there is neither 
bondage nor release for anyone at all. This is the 
apavada (rescission) which Srutis make use of to teach 
the eternal truth : 


(0 ? % <TcWT sTST 

dlfl $l)i dtR TP-HM 11 ij. 

"Whoever, indeed, knows that Highest Brahman, becomes 
that very Brahman. No one who does not know Brahman, is bom 
in his line. He crosses grief, crosses sin, and, freed from the knots 
of the heart, he becomes immortal." Mu. 3-2-9. 


(d) idld - sl$Ut41frl I 

^*11 1 I anrfrr^TT 

"Thus was Brahman alone in the beginning. It knew itself 
thus 'I am Brahman'; and as a consequence of that knowledge, it 
became everything. There, whoever among the gods know it, he 
alone became that All. So it was in the case of Rshis, and so in the 
case of men. It was seeing this, that Vamadeva discovered the 

mantra 'I have become Manu, and Surya.' And even now 

whoever knows this in the form 'I am Brahman' he becomes all 
this. Even the gods are not able to prevent him from becoming 
such, for he has become their very self." Br. 1-4-10. 
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(3) ^t^tt ^rarr f^ersnrj ti sr^rc^k 

"Brahman are the fishermen; Brahman, the slaves and 
Brahman alone verily, are these gamblers." 

Brahmasukta of the Atharva Veda. 

127. It is from the highest Sastraic standpoint 
that Gaudapada and Sankara declare with one voice 
that there is none of the conventions of injunctions, 
pramanas (means of knowledge), acts of discipline, 
bondage or release when one has realized that all is 
Brahman or Atman : 

(?) ^ Mi i 

wn^fn ii ^t. 

"There is neither dissolution nor origination (of the 
universe), neither a soul in bondage nor one practising the acts of 
discipline for release; neither one desirous of release nor anyone 
who has attained release at all This is the Highest Truth." 

GK 2-32. 


(?) w tTFSf g w<r: i 

: ii 


ift ^frr. 


"Having known the world within to be Reality itself, having 
known the world without to be Reality itself, and having become 
one with Reality and taking delight in It alone, one should never 
swerve from Reality." GK. 2-38. 


(?) ^ aStlRty ^ f^PTs, SRffrT 

^<ki(>>i jroiuufa i R^<n»wi^ifui 

ii ?-?-v,’n. s?. 

"Therefore it is only until the intuition 'I am Brahman' 
dawns that all injunctions and all other pramanas (valid means of 
knowledge) prevail. For when Atman neither to be shunned nor to 
be taken up, has been intuited, Pramanas cannot continue to be, 
since thereafter they would have neither objects of knowledge, nor 
knowers desiderating the help of the means." SBh. 1-1-4, p. 23. 


72a^.c.ii^ /cfL 
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H qronf^: i f| jir<Riwii ^ 


fr-j'pif^, y^rrfrft ^ yrnpiiPi (tRyftt^ntj 

%ft i ?pit ^ gft: l t& f| t?rfo* *raf?f ttftsrc 'wft' <§. 

V-V?^) 3R?K ^klt, ^ rTPT U^lctNl^JrlrM % 

(J. VA-?<\) # f^niWf flt o*M$K xfTRrft II 


^.W. ?-V^o,TJT.^<<. 

"This distinction between the embodied soul and the inner 
controller, is due to the conditioning associate of the body and 
senses presented by avidya, and not real. For there can be only one 
inmost Atman, and there cannot be two inmost selves. The same 
Atman is treated as though there were distinction in Him, just as 
we speak of a pot-ether and the universal ether. And from this 
(view-point), Srutis teaching the distinction of the knower, the 
known etc., valid; means of knowledge such as perception, 
experience of sarhsara, the Snstra of injunction, prohibition and all 
that becomes possible. Accordingly the Sruti points to all 
conventional procedure in the region of ignorance when it says 
'Where there is duality as it were, there one sees another.' (Br. 4-5- 
15), and wards off all (conventions of human) procedure in the 
sphere of knowledge when it says, 'Where, however, to this 
knower, all becomes Atman alone, there, what could one see and 
with what ? (Br. 4-5-15)" SBh. l:-2~20, p. 81. 


(<<) ft 'RhR 

FTCT tcT: xjxfoft *TT 

i qsiifa ^ *fts$r swit i apw 
^■iiR'hirty^Tti'ii 'h4 u ii JTtwrw: ftrt i ^ 

VlfSl^-H^Irl | 3TftrX|r^!lwn, 

y%r5ngyy%«r ii *j. w. tt. v®3, v»v. 

"The knower of Brahman conclusively knows thus: ’As 
opposed to the nature of being a doer and experiencer (of the fruit 
of actions) known (to me) previously, I am that Brahman which is 


72afLc.ir c/hixiUlvnli. 
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really no doer or experience!' in > ts nature in all ine three divisions 
of time. I was never a doer 01 experience!'- even before this, nor am 
I such now, nor shall X be such even in the future time. 'It is only 
thus that release would be possible; for otherwise, there would be 
no release at all since karmas which have continued to function 
from time without a beginning, could not be exhausted, nor can 
release be an event depending upon some place, time or cause like 
the fruit of karmas; for in that case, it would be impermanent. 
This is so for another reason, to wit, that the result of knowledge (of 
Atman) cannot be reasonably remote." SBh. 4-1-13, pp. 473, 474. 


(0 ciitairfasriwn jifficr it? jttft- 

tfc&IST ST^rTT: j ^ ^TpT 
*fiW#T l w mrrrft aiifcnfrr ? 



3TV^TTWF^ TJU. 

"On the presupposition of this mutual superimposition of 
the Self (Atman) and not-self, called avidya, all the conventions of 
Pramana (means of knowledge) and Prameya (object of 
knowledge) - both secular and Vedic - start, as also all &astras 
treating of injunctions and prohibitions and of release. 


[That is to say, all human procedure presupposes avidya] 


(Question :-) But how are (we to know that) the means of 
knowledge such as perception, and the Sastras, are intended only 
for the ignorant? 


(Answer) To this, we replyInasmuch as a person who does 
not regard the body and senses etc. as himself and his own, cannot 
be a cognizer, the means of knowledge cannot function in his case. 


Adh.Bh. p. 3. 

h jrrq^rrf^ra^R: wdi i h 

I *T ^R»nwrrWI^[ 


jRFnf^r ^ n 


aranwram, trr. 3 . 


72afLC.iT 
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(To explain:-) The convention of perception and other 
Pramanas etc., is not possible without the senses; and the senses 
cannot function without the body as their basis; and no one could 
be active without identifying oneself with the body. Nor could 
there be cognizership in Atman unattached to anything, without 
presuming all this. And without cognizership there can be no 
functioning of the means of knowledge. Therefore, means of 
knowledge such as perception, as also the &astras, are only for the 
ignorant." Adh. Bh. pp.2, 3. 

[Everyone who imagines himself to be a knower, presumes 
that he is the body on which the senses depend. But really, his real 
nature as Atman is unrelated to the body or the senses which he 
calls 'me' and 'mine'.] 


<W> FFIFT Htrfirf SfrlT, f% flft liWH 

SFFWWdl ^ 3ft^4l4lR I 

I WtPfaFJ dMcKWlft ; 

3 |^Hr=II^FFlFT, I 3 |R^W^FIlRdFI*ll«MI=sl 

WrNfM §cRT ^ WRft I tPJT ^ SjR: - ^T5f 3T SI^R”! FTTt^d’ll'^IS^qd 

sjrillR.ll ^ ^rMlRri^li 

; %=T FIFT 3T (J, VA-?V) sjrillRdl ^ 

PRRw: -^iR^writ11 1. w. =4, <rr. «v. 

"This (Paingi) Sruti does not aim at attributing 
experiencing nature to the insentient mind, but only intends to 
declare that the sentient kshetrajm (individual self) is not (really) 
an experience^ but is of the nature of Brahman. To that end, it 
superimposes experiencing nature on the mind which is subject to 
pleasure and other changeful moods. 


[This is an instance of deliberate superimposition of some 
characteristic to negate some other superimposed characteristic of 
Atman.] 


"For this nature of being active and experiencing, is a 
fictitious invention due to non-discrimination of the respective 
nature of the mind and the Self. Really, however, it cannot 


~RjaJut±A4. ^hucSthk/Tzfi. 
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conceivably pertain to either of these, for the mind is insentient 
and the Self is changeless. It is altogether inconceivable in the 
case of the mind, since it is of the nature of an appearance 
presented by avidya. Accordingly, the Sruti beginning with 
'Where, indeed, there is duality, as it were, there one would see 
something other' shows how all such conventions as of an agent of 
action, belong to the sphere of ignorance and are similar to one's 
procedure with regard to an elephant etc. seen in a dream. And it 
shows the absence of all procedure such as of an agent etc. in the 
case of a man of discrimination, by the statement beginning with 
'Where, to this one, all has become Atman, there, what could one 
see and with what' (Br. 4-5-15)." SBh. 1-2-12, p. 74. 

[Here Sankara says in so many words that human 
procedure is shown to be restricted to the sphere of ignorance 
only, and this is taught to be so by the Sruti by the method of 
adhyar op apauada.] 

128. It is by the method of deliberate 
superimposition, therefore, that all ills of mundane 
life, are attributed by Vedantins to the not-selves to 
negate what is usually conceived to be a property of the 
self in empirical life. As a matter of fact, the so-called 
individual self, has always been free from all samsaric 
defects. Here is a Sanscrit verse ascribed to Sankara, 
which is sung by hundreds of Indian devotees of 
Vedanta every day, putting this method in a nutshell: 

ftrT ^ I *115 Wf ^ II 

"I am not this body; whence could birth and death come to 
me? I am not the life-force; whence could hunger and thirst come 
to me? I am not the mind; whence could grief and delusion come to 
me? Nor am I the ego; whence could bondage and release possibly 
come to me ?" 
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14* APPLICATION OF THE METHOD 

(Discipline and Goal) 

129. From the highest standpoint of Advaita, 
there can be neither a goal to be reached nor any way to 
be traversed before reaching that goal. Advaita is not 
to be acquired by the abolition of duality or the 
manifold universe, for what is real is always there, and 
can never be wiped off by any feat or legerdemain. As 
Gaudapada says : 

(0 jnaff ^ f^TT *T WT: ! 

AWWbiPK taroStct wrrfe it nt ^rr. 

"If the manifold were existent, then, no doubt, it would need 
to be removed. This duality is mere Maya - a magical show; really 
there is Advaita alone." GK.I17. 

[It is not a real pluralistic universe that has got to be 
actually blotted out to attain non-duality.] 

00 qft VlMd I 

"A thought-construct would have to be removed, if it had 
been actually conceived by some one. This is only a device for the 
purpose of teaching; there is no duality when the truth is known." 

GK. 1-18. 

It is not true to say that there is some one who has 
wrongly imagined and actually brought about the 
appearance of duality. It is not true even to say that 
some one has got to be actually enlightened by the 
Sruti or a teacher in order to remove his wrong idea of 
duality. The distinction of the teacher and the taught, 
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is merely a device resorted to by the Upanishads to 
reveal the grand truth that Advaita or the Absolute is 
eternally unaffected by anything foreign to it, for really 
there can be nothing foreign beside the Absolute. 

130. Yet conceding to the empirical point of view, 
advaitins talk of levels of intellect as well as of the 
aspirants for truth and gradations of teaching as well: 



II ift W. 3-?^. 

"There are three grades of seekers, possessing the lowest, 
mediocre and the highest view-points. Upasana is therefore 
taught out of compassion for such seekers." GK. 3-16. 

Karma (ritual) is taught to the lowest grade of 
seekers, Upasana (meditation) to those of the middle 
grade, while Jhana is reserved for seekers of the 
highest grade. Thus, for instance, the Brhadaranyaka 
says 

rritw snsFiT 

RRrou 1 MsuPidl \ 

WRW t ddjt feffT: SRI d f% STddT ^TT 

dtsWrdTS^ ^ ^ ^ 

^rdPTRT ■Rr^rm n v-v-^. 

"It is this Atman whom Brahmanas seek to know through 
the recitation (or study) of the Vedas, sacrifice, charity, asceticism 
consisting of moderation in enjoyment of sense-objects. It is by 
knowing this Atman alone that one becomes a Muni (a sage). 
Urged by the desire of this World (of Atman) alone, they renounce 
everything. This is it, we learn, that (prompted) the ancient sages 
never to desire offspring, (thinking). 'What shall we do with off¬ 
spring, we for whom this is the Atman, this is (the only) World (to 
be attained) ?' They, we leam, rose above the desire for a son, 


~R-€lH.cS.1l ^lcAxi/cA. 
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desire for wealth, and desire for worlds and went away begging for 
alms." Br. 4-4-22. 

[In the above passage, discipline necessary for each of the 
stages of life, has been mentioned.] 


Assignment of lower rank to Karmas 

131. Where the efficacy of recitation (or study) of 
the Vedas is apparently derided, it should be 
understood as intended to lay stress on some other 
Sadhanas and not to negate the recitation (or study) or 
sacrifice as a means. For instance, in the text 


(?) d «h4»l|- d JfddT ; 


H.dT. ^ 


"Not by karma, not by offspring, nor by wealth, but by 
renunciation only did some attain immortality." M.N.12 


it is intended to stress that renunciation is a more 
immediate means than karma etc. 


Similarly 

n ut. 3-?. 

"Three are the divisions of (religious) duty: sacrifice, study 
of the Vedas, and charity - this is the first (division); asceticism 
alone is the second. And the bachelor serving in the house of a 
Vedic teacher for life, is the third; (he is the one) who extremely 
emaciates himself in the master's house. All these would (indeed) 
attain the worlds accruing from merit. But Brahma-Samstha (one 
devoted to Omkara) attains immortality." Ch. 2-23-1. 

Here the first three stages are lowered, just to 
praise meditation on Omkara. 


~Rxl+uc-A±. ^huc-lu vnJL 
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Vedic rites purify the mind 

132. The Bhagavadgita thus assesses the value of 
karmas 

^ rRT I 

errata TFRifir fl41R°rRT 11 ^£ a 

3 ^rrffrT w HTW WT^T I 
^ TFf TTigrTEl^ II *ft. 

"The karma consisting of sacrifice, charity and asceticism 
should not be given up, it should be practised. For sacrifice, 
charity and asceticism, are purifiers to the wise. These karmas, 
however, should be practised, renouncing attachment and fruits 
(of action). This, O son of Prfhu, is my deliberate and final verdict." 

G. 18-5, 6. 


The Rationale of the course of discipline 

133. How are we to determine the course of 
discipline needed for reaching Atman ? 

dTWfHTT ^ <N§*1I 3^1 l 

^TTflFT H^ u jrf 11 

*KT. ^^5 3 A A. 

"This Atman is not reached by the study and interpretation 
of the Sastra, nor by memorizing the meaning of Sastraic teaching, 
nor by much listening to teaching. He is attained by that very 
Atman whom alone this (seeker) intently longs to reach. To him 
this Atman reveals His true nature." Ka. 2-23, Mu. 3-2-3. 

One who wishes to reach his destiny, naturally 
tries to get information about the goal, and to 
remember and discuss the nature of the goal to be 
reached. But this Atman being the very Self of the 
seeker, the mere study, m.emory of what is studied or 
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even constant discussion with a teacher, would be of no 
avail. This is not like the geographical study of a 
particular place to be reached. Intense longing to rest 
in one's own Self is of the utmost importance here. The 
reason why one does not know his own nature, is not 
because of want of study or of memory, for really no 
study or memory is needed to know that which is 
known for ever; it is only because of one's yielding to 
the temptation of taking interest in the unreal not-self. 

One who yearns for the knowledge of Atman, has 
already got it, for the Atman has revealed Himself to 
all but those who have a tendency to stay away from 
Him. 



"No one who has not desisted from bad conduct, no one who 
has not restrained his mind, and no one who has not achieved one- 
pointedness of mind, and no one whose mind is not absorbed (in 
the Atman), can ever reach this Atman through intuition.” 

Ka. 2-24. 

This is the graduated course of discipline set forth 
for those who would retrace their steps back to Atman. 
First of all one has to control the senses and restrain 
them from fleeting about aimlessly. Then the mind has 
to be brought back from fluttering in all directions. The 
third step is to make the mind single pointed and direct 
it exclusively towards Atman. The last step is to 
dissolve the mind into Atman. 

134. To stop the senses from fleeing from one 
object to another, the very first step is what has been 
called the Karma-yoga in the BhagavadgTta. The one 
way of accomplishing it, is thus explained 
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*TcT: JJ^rPfdFfT i 

*°l c h4' , ll ^M«i: II 41 

"Him from whom the (evolution and activity of all) beings 
take place, (and) by whom all this is pervaded by worshipping Him 
through (the performance of) duty proper to oneself, man attains 
the end." Bhg. 18-46. 

['The end' is the qualification necessary for attaining 
knowledge. Actions without recognition of Atman as their source 
and support, cannot conduce to that.] 

This verse makes the meaning of the Sruti Wtd 
5 d^ u li R&RhRT (Br. 4-4- 22) already quoted 
(Para 130. p. 141) more explicit. No doubt the duties 
proper to Varnas and asramas , have lost their full force 
owing to lapse of time and preponderance of desire in 
this Iron Age, yet performance of what little is still in 
practice, and even the performance of one's secular 
duties in a spirit of worship, would be conducive to the 
purification of the mind. Hence Smrtis like the 
Parasara say % ^ ^ fe^T: % fen: f (The 

twice-born act as influenced by the particular Yuga, 
and so, are not to be condemned). Moreover there is 
this sloka in the Purana: 

ft.3. 

"What good merit one obtains by meditation in the Krta 
Yuga , what through the performance of sacrifices in the Treta, 
what through worship in Dvapara , that merit one attains in Kali 
by the mere loud utterance of Keshava's Name." V.P.6-2-17. 

And there is another Pauranik sloka 
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"In the Kali age when people's mind is generally impure, 
when people mostly live upon earnings through sinful acts, and 
when people are mostly deprived of the merit of enjoined karmas, 
the only refuge is the loud utterance of God's name." 

All this implies that taking God's name with 
devotion, makes up for whatever defect may result 
from want of the perfect performance of one's religious 
duties owing to inability or pressure of bad 
environments in this Iron Age. 


Upasana 

135. So much for controlling the senses and 
weaning them from bad habits. This practice is what is 
called Damn (taming the senses). Now we shall turn to 
the control of the mind. First it has got to be purified; 
that is, the suspended and dissolved impressions 
created by wrong and vicious thinking, have got to be 
washed off by creating mental tendencies in the 
opposite direction. And secondly, its tendency towards 
constant fluttering in diverse directions has to be cured 
by withdrawing it inwards and cultivating a habit of 
concentration upon Atman. For this purpose various 
Upasanas have been enjoined in the Upanishads. 
Upasanas being really mental acts, are also of various 
kinds like the karmas enjoined in the Vedas. 


dffir i i 


"Of these, some meditations on Brahman are conducive to 
prosperity, some to gradual liberation, and some to the greater 
efficacy of Karmas. Their difference is due to the difference in the 
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particular qualities (of Brahman) and in the conditioning 
adjuncts." SBh. 1-1-12, p. 35. 


136. Upasana is often called 'Jnana'; and the 
direct knowledge of Brahman or Atman, is also called 
by the name of Upasana. This has misled many to 
suppose that the entire body of the Vedas is injunctive 
or prohibitive in nature, the only difference between 
the so called Karma-kanda and the Jnana-kartda being 
that the former enjoins karmas requiring the help of 
the body and physical ingredients such as milk or curds 
used in oblations, while the Jnma-kanda lays down 
injunctions of purely psychological acts. Advaita 
Vedantins of Sankara's tradition stand alone in 
distinguishing the two Jnanas. Both of these have been 
called 'Vidya' and 'Jnana' because they are equally 
mental, but they differ widely both in their essential 
form and in the result aimed at. The following extract 
from Sankara's Sutra-Bhashya, would be of great help 
in distinguishing between the two mental functions 


ft) ^ sr *THrft tor i s i i f| hpt m ss 

start wW 

FTTd ST TRRTT ST. 

'H’ifii i v-m find rPtifi* 

^RTTT ST Snf 4TSSS ; I ^IS J J 

JTfTFT S l 3Trft ST 

i ns t s stU $ 

TTFTTS fTSPT II ST. UUV, <TT. 

"(Objection :-) But what is known as Jnana is (itself) a 
mental act! 


(Reply :-) No. For there is a difference between the two. (To 
explain :-) What is known as an act is that, as is well-known, in 


7A£ c^hucJthv nJt 
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whose case an injunction is laid down quite independently of the 
nature of a thing and which is dependent on the will of a person; as 
for instance (when it is laid down) in such texts as 'For whichever 
deity, the libation is taken up (by the adhvaryu), on that deity 
shall (the hotr) about to utter (the mantra) Vashat , meditate 
mentally.' (Ai Br. 3-8-1), 'One shall mentally meditate upon the 
Sandhya ' (deity presiding over evening). Dhyana (meditation), 
Cintana (thinking of something), while it is mental, is possible for 
a person to do, or not to do, or even to do in a way (other than the 
one in which it is enjoined to be done), for it is dependent on the 
will of a person; but Jnana (knowledge) is bom out of (the use of) 
some valid means of knowledge. And the means has for its object 
some thing as it is. And so Jnana (knowledge) is impossible to do, 
or not to do, or to do quite in another way, for it is dependent on a 
thing alone, and not on any injunction or on the will of any person. 
Therefore, though mental, Jnana differs widely (from dhyana)" 

SBh. 1-1-4, p. 18. 


[This excerpt distinguishes knowledge properly so called, 
from meditation in so far as the essential nature of the two 
modifications of the mind is concerned. As for the results of the 
two, the next excerpt should be carefully studied.] 




"The word Jijnasa (enquiry) literally means 'desire to know', 
Jnana culminating in intuition, is the object of desire denoted by 
the grammatical suffix 'sun'. For, desire has for its object the 
result (and not the means). (To explain :-) Brahman indeed is 
desired to be intuited by means of Jnana, the valid means of 
knowledge. For the intuition (of Brahman) alone is what is aimed 
at by the person (enquiring). For that alone finally destroys avidya 
and other evils of mundane life. Therefore (the nature of) 
Brahman is to be enquired into." SBh. 1-1-1, p. 6. 


[Both means of knowledge (enquiry) and the resultant 
knowledge (intuition), are denoted by the word 'Jnana' according 


7&Z Acii c/hucSt n* H. 
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to the derivation. But it is the end and not the means that should 
be taken as the object of desire here. For nobody resorts to the 
employment of the means for its own sake. Therefore enquiry, the 
means, is undertaken here for the sake of the resultant 
knowledge, (avagati) intuition of Brahman.] 



"Now, in this context of non-duality, are laid down 
meditations leading to prosperity, (meditations) leading to result 
approximating (advaitic) freedom and having for their object, 
Brahman slightly modified in comparison with non-duality; 
(meditations for instance) such as (on Brahman) 'made up of 
mind, having Prana for His body.' (Ch. 3-14-2), meditations 
conducing to the efficacy of karmas, and those connected with 
subservient factors of karmas also. For they are similar to it 
inasmuch as they are also rahasya (secret), and they are also 
modifications of the mind." Introduction to Ch.Bh. 


Though mental acts, Upasanas are more akin to Jnana 
(knowledge) because they relate to subtle entities and because 
they are also like Jnana, mental.] 

137. By way of illustration, we shall cite one 
typical meditation to show how all Upasanas of 
Brahman having for their object the same Brahman 
that is enquired into for obtaining immediate release, 
conduce to gradual mukti because of the difference in 
the nature of the mental means employed. 


jufr pti 

"All this is Brahman, for it is bom from, dissolved in, and 
lives in It. One should meditate upon It calmly. Now, man is made 
up of his resolve. Just as a person's resolve is in this world, so will 


7&Zlicii c/hucSt lvc.fi. 
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he be after departing from here. He should (therefore) make this 
resolve 

JHftFTs SNRTfrO WCT: aTI<M$llrW «4+Ws 

T?4TTT: TT^fJr^q^qiTftsq!f-H|«: II 3 || 

qq n 3n?RTsvTif^sofNR qqrsr «4 miai wwi+i«ii 
IT STIrSTTS^qf^ ^qrqiq ^qT «qiqHVdft$T- 
■•HqTqrf^sn ^qraPhafr <Tt%WT: II 3 II 

tN'+'HI «4*'W: TT^q^T: T#W: «4fq<qwjTqrsqi=HHKT qq q 
•snmTSnT^q qq^ffafifcT: ifcnfircTHqdlflftft q^T WI<WI =T 
fqfqfeqTsqftfq ^ wrss-g wPt^q; ^rtf^q; 11 v 11 

"Made up of mind, having Prana for His body, of the nature 
of the light (of consciousness), having an effective will, of ether¬ 
like nature, maker of all ; having all (pure) desires, all (good) 
odours, all (delicious) tastes, pervading the whole of this universe, 
having no (organs such as that of) speech, without flurry. 

This is my Atman within the heart, tinier than a grain of 
rice, or that of barley or mustard, than of $yamaka or the kernel of 
$y am Ska. This is my Atman within the heart, greater than the 
earth, greater than mid-regions, greater than heaven, greater 
than all these worlds. Maker of all, having all desires, all odours, 
all tastes, pervading all this, having no organ (such as that) of 
speech, without flurry. This is my Atman within the heart, this is 
Brahman. I shall in the long run attain Him after departing from 
here. He who has this firm faith, and has no doubt about it (will 
surely attain It). So said handily a, yea Sandilya." Ch. 3-14-2, 3, 4. 

138. The extract cited just now, is a specimen of 
Brahman considered as the cause of the origination, 
sustentation and dissolution of the world, and 
therefore, from this adhyaropa (assumption) 
standpoint, has manifested itself as the Self of all 
individual souls, as well as in the form of the whole 
universe. The Upanishads from this thought-position, 
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lay down injunctions for meditating on Brahman as 
possessed of all auspicious qualities. Realized as the 
Self of the seeker by constant meditation, it ensures 
special enjoyment with all desires accomplished, and 
final emancipation at the end of the cycle also. The 
following extracts should be carefully studied in order 
to be able to distinguish between this lower empirical 
aspect of Brahman presented for meditation from the 
pure, unqualified, transcendental Brahman in its real 
nature taught for being intuited as the All, and the 
essential Self of each one of us. 


(?) rTRTT nfW: I cT=T 

v-3-?v,'a w. 

"Therefore, going (to Brahman) is with reference to the 
Lower Brahman. This being the case, it is only owing to non¬ 
ascertainment of the distinction between the Higher and the 
Lower Brahman that the Srutis teaching going (to Brahman) 
applicable (really) to the Lower Brahman, are wrongly applied to 
the Higher Brahman." SBh.4-3-14, p. 501. 

[Wherever the seeker is described as going towards and 
reaching Brahman, it is only the Lower Brahman that is meant by 
the Sruti.] 


(s 5 T. V?V-F) $HJlR$lA:, F-WJT I I F I 

mi ^ *rr. v-i-?v, ?, ^==1. 


"(Question:-) Are there two Brahmans - one the Lower and 
the other Higher ?" 
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(Answer :-) Yes, (there are) two. For we see (a text) 
beginning with 'This alone, O Satyakama, is both the Higher and 
the Lower Brahman, (this) which is Omkara'. 

(Question :-) And which is the Higher Brahman, and which 
(is) the Lower ? 

(Traditional Vedantin :-) This is the answer: Wherever 
Brahman is taught through such words as 'asth ulam ' (not gross) 
negating the specific features like name and form invented by 
avidya, that is the Higher (Brahman). And when the self-same 
(Brahman) is presented as qualified by some specific feature like 
name and form through such words as 'manomaya' (made up of 
mind) 1 Prana-Sarfrah 1 (having Prana for his body), 'Bha rupah' 
(having the nature of the light of consciousness) etc., that is the 
Lower. 

(Objection :-) In that case, the text teaching (Brahman as) 
without a second, would be contradicted! 

(Reply:-) No, for this objection has been already rebutted by 
(taking this Brahman) as being conditioned by the associate of 
name and form invented by avidya." SBh.4-3-14, pp. 501,502. 

[This is only a distinction without difference, since the so- 
called distinguishing feature is only a figment of avidya.] 

"Thus one and the same Brahman, is taught in the 
Upanishads to be meditated upon and to be known according as 
(respectively) It is associated with the limiting adjunct or devoid 
of all limiting adjuncts." SBh. 1-1-12, p. 35. 

[While both the Higher and Lower Brahmans are taught 
through conditioning associates, these associates are ultimately 
rejected in the case of the knowable Brahman whereas they are 
taken to be qualifying adjuncts of Brahman when the latter is to 
be meditated upon.] 



TTsfiP (si. w ; 


t/hxjcSL vnJi. 



Application of the Method (Discipline and Goal) 


153 


^Tssc±H: 3fP^T^R%r ^FRjrf^rfe: 

-3-^) n^j. w. v-$-w f tt. 


And the power stated in the Sruti in connection with that 
meditation of the Lower Brahman, of the nature of control over 
the world such as 'If he be desirous of the Pitiioka, (the enjoyment 
of fathers, his fathers present themselves at his mere wish)' (Ch. 
8-2-1), would belong to the sphere of saiiisara only; for avidya is 
not (yet) abolished. And (the enjoyment of) that power being 
restricted to a particular region, there is nothing contradictory in 
(conceiving) his going to that region in order to attain it. We have 
said in (explaining the Sutra), 'Tad gunasaratv at' (for he is of the 
essence of that mind 2-3-29) that in spite of the Atman's being 
omnipresent, his movement is conceivable when the conditioning 
adjuncts such as the mind move, in the same way as (the 
movement of) akasha when pots and the like (associates) move." 

SBh. 4-3-14, p. 502. 


[What powers the practice of meditation offers, are 
attainable only in particular parts of the universe where he should 
needs go to attain them. That this travelling is only empirical, is 
natural, and the transcendental nature of Atman as being non¬ 
dual and consequently not admitting of any movement, cannot be 
in conflict with this movement in the sphere of avidya.] 


Adhyatma-Y oga 

139. In addition to Karma and Upasana , there is a 
kind of concentrated contemplation called the 
Adhyadma-Yoga which leads to immediate intuition. 
Karma-Yoga and Upasana of Brahman, are also often 
called Yoga. As for instance in the Bhagavadgita : 

jrrmTTih% d^ Mfrrfr n *ft. t-vs. 

"In what time departing, yogins go not to return, as also to 
return, that time I shall tell thee, O best of the Bharatas." G. 8-23. 
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In this si oka Karma-Yogins and Dharana- Yogins 
(of Brahman) are both spoken of as Yogins. 

WTRTT I 

JTHrmT wfi ?fT 5HT: II *ft. 

"Fire, Light, Day-time, the bright-fortnight, the six-months 
of northern solstice - men departing then, knowers of Brahman 
reach Brahman." G. 8-24. 

Here the Upasakas of Brahman are said to be 
conducted by divine guides to Brahman. 

"The Smoke, Night-time, the Dark-fortnight, the six- 
months of the Southern Solstice - the Yogin reaching the light of 
the moon then, comes back." G. 8-25. 

Here the performer of karmas is also spoken of as 
a Yogin. 

But in contrast to these two Yogas, there is a 
third Yoga called the Adhyatma-Yoga in the Katha- 
Upanishad and Dhyana-Yoga in the sixth chapter of 
the Bhagavadgita. This course of discipline deserves to 
be specially discussed here, because, while the process 
involved in it is a mental practice quite different from 
either, many scholars and teachers of Vedanta, have 
mistaken it to be a species of Patanjala- Yoga. 

140. The Katha-Upanishad gives the details of 
this Yoga. It illustrates the usefulness of this discipline 
by a beautiful metaphor which likens the seeker of 
truth to the master of a chariot who is assisted by an 
intelligent charioteer guiding well-trained horses 
drawing the conveyance: 


~RxLJlX±A£ £7^Lc/l£1^L 
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TOJ t1<l I 

^ tl 




"But whoever has a discriminating intellect with an ever- 
poised mind, his senses are under control like trained horses of a 
(clever) charioteer." Ka.3-6. 


[A discriminating intellect, like a clever charioteer, holds 
the bridle of the mind just as occasion arises. The senses therefore 
cannot run away in any direction they please.] 

TTts^T: Mimijflft TOT TOT 11 37T. 3-^. 

,r Whoever has for his charioteer a discriminating intellect 
and a poised mind for the bridle, he reaches the destined end of 
the (long) road, the Highest place of Visnu (the all-pervading 
Brahman)." Ka. 3 -9. 


[The Highest place of Visnu is the Reality ail-pervading; for, 
as said in the previous verse, there is no return thence any more to 
the misery of mundane life.] 

141. The Highest Goal of the journey of Yoga, is 
reached in the following manner according to the 
Upanishad: 

(3) <TT ^3 3<jtsSrJTT H TOT5Tcf | 

TOTcf JOTT TJ^TTT 11 ^Tf. 3-? 

"This Atman is hidden in all beings, and does not reveal 
himself. But with the help of one-pointed subtle buddhi , He is 
seen by those who habitually see subtle things." Ka. 3-12. 

[Atman is not known in the ordinary way of knowing 
Dbjective things. He can be intuited by the refined mind by 
constant effort adapted to see more and more subtle things 
inderlying the gross appearances within.] 

Ci) shtj# i 

anfJifa n siT. vu. 


~RjclJ uc.A£. 
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"The wise (seeker) should merge the (organs of sense such 
as that of) speech in the mind, and that (mind) in the intellect. The 
intellect, one should merge in the great Atman (the individual, 
self or Cosmic Intellect), and that (great Atman) should be merged 
in the Atman free from all specific features." Ka.3-13. 


142. The Yoga thus formulated, must be unfolded 
in its naked form before one is able to profit by it. For it 
is not the same as SajMJya-pratyaya-Santana-karam 
(setting up a stream of kindred ideas) by the strength 
of will in accordance with what is recommended by the 
Sastra. As the Chmdogya-Bhashya says : 

(?) 'Jtrpt 5 qrontfiwRa 

ht. 3w<kPi'*t, <rr. 

"But Upasana is taking up any object presented by the 
Sastra, and setting up a stream of kindred modifications of the 
mind, (a stream) uninterrupted by any idea of a different kind." 

Ch. Bh. Introduction, p. 352. 

[Earlier we have quoted Sankara's definition of Dhyrna 
(a synonym for Upasana) as an act depending on a person's will. 
See p. 151.1 

In the case of Upasanas (meditations on 
Brahman) SakshMkara (realizing the idea in a concrete 
form) is uniformly necessary, except when meditations 
are performed for particular desired ends. 


00 iTRTT 1 


^*TT. V3°. 

"The result of these meditations is identical, viz., the 
realization of what is meditated upon." SBh. 3-3-59, p. 430. 


(3) % dm mrnrmlr mi mnm 

Osi. ^ ms 

it ^tl vs?. 
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"In meditations which are undertaken for desired results 
(as in 'Whoever meditates on name as Brahman’) to him accrues 
the power of moving about there in the whole sphere pervaded by 
nama 1 (Ch. 7.1-5), and which accomplish their results through the 
form of adrshta , there is no need of realization." 

SBh. 3-3-60, p. 431. 


The case of this Adhyatma-Yoga, however, is 
quite unlike that of Upasanas of Brahman where, by an 
act of creative imagination in accordance with the 
Sastras, one has first to achieve firm conviction that 
one has become Brahman, and then after shuffling off 
the mortal coil, the meditator proceeds to Brahmaloka 
by the deva-yma path to attain and enjoy the fruits of 
meditation. Here in Adhyatma Yoga there is no setting 
up a stream of ideas; but, on the other hand, a turning 
inward and seeing more and more subtler entities with 
which the Yogin identifies himself. 

Ka. 3-12). Sankara in commenting on 

this says : 


I %: ? I TO 

G-?©) ^ rf 

I fT: } ^f^MddJI ^T. HT. ^TT. 


This, paraphrased, means that Atman is seen by 
means of Buddhi or mind made extremely subtle. The 
senses, the mind, the intellect and the ego (or 
Hiranyagarbha's Buddhi) are each of them subtler 
than the one preceding it. The subtlest of all is the 
Atman on whom all of these are superimposed. As the 
Yogin goes on refining his instrument of observation, 
the Buddhi, more and more, he comes to realize each of 
the succeeding subtle entities as his self. When at last 


“RxiJuC-AJl c/hxjcJiluTlJl- 
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he has come to see, that is, to intuit his own Self, the 
real Self of all beings, there will be nothing more to see. 
Then this Atman is found to be 'tadvishnoh par amain 
padam ' (That Highest nature of the All-pervading 
One, the Atman. ) 

143. This Adhyatma Yoga is the same as what is 

described as the Dhyana-Yoga in the Bhagavadglta, 
chapter six. There also the Yogin is said to gradually 
withdraw himself till at last he gets Brahma- 
sarhsparsam atyantam sukham , the contact, or 
intuition of identity, with Brahman of the nature of 
unexcelled bliss. The result is the same as seeing the 
Self hidden in all beings ^TssofTT) 

^T^Thlr^l ^ iWifo || *ft. 

"He, whose mind is poised with the help of Yoga, sees the 
same in all, that is, sees his own Self in all beings, and all beings in 
that Self." G. 6-29. 

144. The spiritual discipline from the 
transcendental standpoint, may be described as a 
journey to reach a goal without travelling. According to 
a Sruti which Sankara often quotes (but whose source 
we have not been able to trace); 

the sages never travel by any path, but they reach the 
only Goal through all the paths. The seeker who is 
diligently making search for his real Self, closely 
examines the senses, the mind and the intellect, and 
when he has crossed both mahan and avyakta , he sees 
Reality face to face with his search-light of buddhi; or 
rather, the search-light is merged for good in the 
Atman hidden in all beings. *JrP| ^JjTtssmT) As 

Gaudapada expresses it :- 
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fed H ^ 2^T: I 

^Pl^-dHdl'HIti PF'fe rTxTTT 11 rffetf. 3-V^. 

"When the mind (disciplined by Yoga) does not dissolve (fall 
into) sleep, nor is distracted again ( by desires), when it neither 
flickers nor gives rise to appearances (of objects), then it has 
become Brahman." GK. 3-46. 


145. This is from the standpoint of Yoga. From 
the view-point of Jnana, however, the mind never was. 
It is only an illusory appearance of Atman Himself. 
That is why Gaudapada has said earlier : 


r *T I 


*ft. 4iT. M3. 


"When, by dint of the intuition of the sole reality of Atman, 
the mind does not conceive (any more), it attains the state of no¬ 
mind; for it is then free from all cognition, having nothing to 


cognize." 


GK.3-32. 


[Everything being an appearance of Atman, the only 
Reality, the mind will have become one with Atman, when one has 
realized the truth of the Sruti 'tat satyam sa Atma' (That is real, 
that alone is Atman)] 
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15. CONCLUSION 

146. It is now time for retrospection. We may try 
to have a resume of what we have learnt about the 
Upanishads so far. 

The word Upanishad itself primarily means 
Brahma- Vidya, the knowledge of Paramatman or the 
real Self of all the universe, internal and external 
including the enquirer of truth. The word is sometimes 
used in the sense of a secret. Brahmatma-Vidya, 
however, is secret only for those who dare not look at 
things as they are. Being the very Self of the enquirer, 
as of all other beings, its knowledge cannot be kept as a 
secret by anyone. It only requires the proper way of 
looking at It. 

147. Brahman is the subtlest principle and is the 
essence of all things, animate and inanimate. It is the 
only Reality in the strict sense of the word, and is the 
very Self of the seeker of Truth. The human mind in its 
present state, is not capable of knowing It because of 
its tendency to look outwards, and desire for gross 
objects which, it imagines, are the only source of 
happiness in life. Moreover, Brahman is devoid of all 
specific features, and can be never objectified by the 
senses or the mind, the usual instruments for 
observing and determining the nature of phenomenal 
things. This is an additional reason why Brahman is 
not comprehensible by means of any concept. Yet it is 
the inmost Self of the enquirer. It is the only entity that 
is undeniably real. 


~Rjo1ix±A±. ^4+ucJwmH. 
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148. Brahman is eternally pure, essentially 
conscious, and ever free. Being the only Reality, It is 
the All. One who knows It as his very Self, becomes 
Brahman by that very knowledge. As Brahman is the 
All, the knower of Brahman also becomes all. The word 
'all' here does not denote quantity or number, for 
Brahman has no specific adjunct such as quantity or 
number. It is the only entity that ever existed. It is a 
Whole without parts, One without a second beside It, 
Infinite not to be contrasted with something finite. It is 
fearless, for there is no second for It to be afraid of, and 
there is nothing in Its intrinsic nature about which it 
could be afraid. It is immortal by nature, is All- 
pervading, entire in itself, but should not be thought of 
in connection with something else which is pervaded, 
or with something else which is broken and decayed. It 
is changeless and eternal without reference to time. 
Being not opposed to non-being, Consciousness 
without an object, Bliss underived from any object. In a 
word, It is the Absolute Reality. So soon as one knows 
It as his real Self, he becomes Brahman Itself with all 
these characteristics, if they can be called 
characteristics at all. 

149. Brahman or the Real Atman being all that 
really is, it goes without saying that there can be no 
one to teach it or to be taught, if the truth of this non¬ 
duality is once admitted. But from the standpoint of 
the common unphilosophic mind, it seems to be absurd 
to maintain that there is only One Absolute Reality 
without a second. This view contradicts all experience 
and denies all canons of knowledge which loudly 
proclaim the existence of a universe of manifoldness, 
variety, constant change and novelty. 





162 


Essays on Vedanta 


How can the Upanishads make such a self- 
contradictory statement like that? And how are they 
going to teach anybody an Absolute without features, 
which can neither be described by words nor thought of 
by the mind? 

150. Students of Vedanta as taught by the 
Upanishads, should first of all acquaint themselves 
with the Method adopted therein to present the truths 
of the system. The dis tinction between the empirical or 
the vyauaharic view restricted to the phenomena of the 
waking state, and the sastraic view, or the Paramartha 
(real) view of Vedanta taking cognizance of the whole 
of life, should be carefully noted; for the Upanishads 
are treating of Brahman or Reality underlying not only 
the entire universe (both internal and external) 
experienced in waking, but embracing life in all its 
aspects in our waking, dreaming and sleeping states. 

The language and style specially devised for 
suggesting the nature of Brahman which is 
unobjectifiable by word or thought, and the negation 
method called \h.eAdhyaropapavada-Nyaya adopted to 
lead the inquirer to the intuition of Reality, by 
sublating all not-self, must be thoroughly understood, 
if the study of the Upanishads is to yield any tangible 
and beneficial result. 

The aspirant to the intuition of Vedantic Truth, 
should be prepared to undergo the necessary 
Spiritual discipline to travel inwards and make a 
diligent search till he lands at Reality which is his 
inmost Self. In any case, he must be forewarned that 
success in mastering Vedantic truth, is never possible 
to attain through a mere intellectual game. 
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151. The Upanishads, the Bhagavadgita and the 
Vedanta-Sutras, are the three standard sets of 
literature that help us to understand the traditional 
way (Agama) and the peculiar course of reasoning 
(Tarka) to be followed in understanding the Vedantic 
truths. We have shown in these essays how a qualified 
seeker can follow the application of the method of the 
Adhyaropapavada Nyaya in all its details. It is hoped 
that the earnest student who has gone through these 
specimen modes of application of the method, would be 
able to see how Vedantins who seriously hold to the 
Upanishadic teaching of Advaitic Brahman or the 
Absolute without the slightest tinge of any specific 
feature, can talk in the same breath of avidya and 
may a, of being and becoming, cause and effect, God and 
creatures, the universal and the particular, the 
individual soul and the universal Atman, states of 
Consciousness and Pure Consciousness, bondage and 
freedom, discipline and the goal, and such other 
distinctions which can apply only to a pluralistic 
Universe. 
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Mout Swamiji 


Sri Sri Satchidanandendra 
Saraswathi Swamiji (1880-1975), 
the Founder of Adhyathma Prakasha 

Karyalaya, Holenarasipur, was the celebrated authority on 
Shankara Vedanta during the twentieth century. He researched and 
worked with profound dedication and a missionary zeal throughout 
his life for bringing out and present to the seeker the pristine pure 
Advaita Vedanta according to the tradition of Gaudapada, Shankara 
and Sureswara. He is reverentially hailed as Abhinava Shankara 
of the twentieth century. 
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Shankara who appeared more than a thousand years ago 
recovered the true spirit of the Upanishadic Texts and the 
Vedantic Tradition from the multitude of wrong interpretations 
prevailing at that time. Sri Sri Swamiji who appeared on the scene 
during the last century devoted his life time to recover the pristine 
pure Vedanta of Shankara and the tradition of Adhyaropa 
Apavada Prakriya of the past Masters by cleansing the 
distortions and misrepresentations of Shankara in the post-Shankara 
sub-commentaries, collectively known as Vyakhyana Prasthanas. 

Sri Sri Swamiji was an erudite scholar, a prolific writer and a 
great organizer. He wrote over 200 books in Kannada, English and 
Sanskrit, including Kannada translations of all the original and 
genuine works of Shankara. All his writings are characterized by 
precision, lucidity and erudition. Many of his independent 
books like Vedanta Prakriya Pratyabhijna, Mandukya Rahasya 
Vivriti and Kleshapaharini (commentary on Naishkarmya 
Siddhi) in Sanskrit, Essays on Vedanta and Salient Features of 
Shankara Vedanta in English, Paramartha Chintamani and 
Shankara Vedanta Sara in Kannada are real master pieces. 

Sri Sri Swamiji's life is an inspiration and a model and his 
writings are a real boon for all the earnest seekers. 
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